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PREFACE 
Hz. Shams is the spirit of the spirit of the spirit... 


He is the manifestation of Hakikat-i Muhammadi (Muhammedan 
Reality) with the name of "Jalal "(One who brings to existence afier 
having destroyed). 


He is like the Sun; one cannot behold him with bare eyes. It is only 
Hz. Mawlana's glasses that can make him visible. 


He does not disclose his blessed meaning to all. 
Such an attribute is his grace that fills us with the scent of rose. 


We wish that we can remember insan-i kdmils (perfect humans) who 
bear the manifestation of Hakikat-i Muhammadi. 


We are fully aware that it is hard to understand them, but that it is easy 
to learn to take pleasure. 


Cemdlnur Sargut 
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Shams: The Sun of Muhammeden Light 
(Nur-i Mubammedi) 


Writen by Dr. Semib Ceyban 


Islamic Research Center (TDV 1SAM) 


"O Sbams! My form is sbaped with your breath, so is my thought 
I would say I am your words” 
Hz. Mawlana 


. Shams of Tabriz 

. From Tabriz to the land of Rome 
. Shams — Mawlana encounters 

. Shams — Mawlana dialogues 


l 

2 

3 

4 

5. Shams” first disappearing 

6. Shams” second disappearing 
7. Shams” end 

8. Shams” tomb 

9. Shams” character 

10. Shams* work Maqalat 


1. Shams of Tabriz 

Shams-i Tabrizi, was born in Tabriz 582 after Hijrat (1186 A.C.). His real 
name is Muhammad bin Ali bin Malikdad'. He is referred as *'Shamsad- 
din”, *Shams'ul Haq wa'd-din”, *Shams”, *Shams-i Tabrizi” in Maw- 
lawi sources. According to Aflaqi, Shams was named by prominent she- 
ikhs of Sufi orders of his territory as *Kamil-i Tabrizi”, or because he 
was traveling a lot *Shamsaddin-i Perende”*. His father Ali b. Malikdad 
(or Malik Dawud) was a fabric merchant who came from Bezer city of 
1 Aflaqi, Ariflerin Menkubeleri (Manaqib al-Arifin) (trns. Tabsin Yazic:), Istanbul 


1995, II, p. 189. 
2 Aflaqi, II, p. 190. 
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Khorasan to Tabriz for business. Davlatshah in his 7adhqira reports an 
account about Shams being the son of a person named Havend Jalaluddin 
Nav-Muselman who was the governor of Alamut, and who belonged to 
Kiya Buzurgummid's family who was an Ismaili and the successor of 
Hassan Sabbah. According to this account, Havend Jalaluddin who was 
a Sumni, sent his son for his education to Tabriz. Shams, who was a be- 
autiful boy was protected among women to save him from people with 
bad intentions. Meanwhile he became a goldsmith and became famous 
74, Badiuzzaman Furuzanfer and Abdul- 
baqi Golpinarli refuse the authenticity of Davlatshah's account claiming 


in Tabriz by the name *zerduz 


that it does not exist in Mawlawi records, and also based on Juwayni's 
Jihangusha History, Jalaluddin Nav-muselman did not have any sons ot- 
her hang Alauddin Ahmad". 


Both in Risala of Sipehsalar and Ibtidanama of Sultan Walad, which are 
the primary sources about Shams, there is not much information about his 
life's early stages. In Shams-i Tabrizi's Maqalat and Manaqib al-Arifin, 
it is said that Shams was leading a mysterious life, had great spiritual ca- 
pabilities, which he was mostly in retreat and was performing sema, that 
he was granted spiritual experiences and that he stayed away from true 
school training”. We can say that Shams first spiritual teacher was Shaikh 
Abu Bakr-i Salabaf, whose name is mentioned in the Maqalat in a few 
places. Sahih Ahmad Dede tells that Shams became his student at the age 
of twenty two, and started traveling after serving him for fourteen years”. 
Abu Bakr-i Salabaf who was teaching in a tekke near Tabriz was making 





3  Davlatshah, Tezkire (Tadbqira) (trns. Necati Lugal), Istanbul 1977, II, p. 251. 

4 _ Davlatshah, II, p. 251. 

5  Badiuzzaman Furuzanfer, Mevlina Celóleddin (Mawlana Jalal al-din) (trns. 
Feridun Nafiz Uzluk), lstanbul 1997, p. 162-163; Abdulbaqi Golpinarli, 
Mevldnń Celóleddin (Mawlana Jalal al-din), Istanbul 1952, p. 49. 

6 Shams-i Tabrizi, Magd/ót (ed. M. Ali Muwahhid), Tahran 1369, p. 77, 119, 
677, 740, 741; Aflaqi, II, p. 205. 

7 Sahih Ahmad Dede, Mevlevślerin Taribi (History of Mawlawis) (ed. Cem 
Zorlu), Istanbul 2003, p. 139, 148. 
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his living by making baskets. He did not allow his students to wear hirqa 
(dervish garments) and he had futuwwah (spiritual openings) and mala- 
mat (attitude of humility and self blame). This spiritual teacher had a lot 
of influence on Shams” Sufi character. Muwahhid, who was the publis- 
her of Maqgalat, tells that most of Abu Bakr-i Salabaf's students were ar- 
tisans like their teacher, and they also had fiutuwwah*. According to Si- 
pehsalar; Shams was not interested in showing karamah (miracles that 
are granted to saints), he was wearing simple clothing and was hiding 
from people. He was in constant struggle against his nafs (ego), was tra- 
velling in trader's garments, was preferring to stay in carvansarays rat- 
her than tekkes and used to lock his door tight, although he had nothing 
precious. He was full of secrets. He was making his living by repairing 
clothes”. Molla Abdurrahman-i Jami says that while in Baghdad, Shams 
served Baba Qamal-i Jandi, who was the successor of Najmuddin-i Qubra 
and Baba Faraj-i Tabrizi, and Muhammad Ruknaddin-i Sujasi, who was 
the successor of Qutbuddin Abhari and the teacher of Awhaduddin-i Qir- 
mani", According to Dawlatshah, Shams” lineage goes to Abu al- Najeb 
al-Suhrawardi and Ahmad al-Ghazzali via Sujasi, and to Najmuddin-i 
Qubra via Baba Qamal-i Jandi. He thinks that Shams was sent to Ana- 
tolia to find his spiritual friend by Sujasi'', but Jami thinks that this was 





8 Mohammad Ali Muwahhid, Shams-i Tabrźzi, Tahran 1996, p. 62. The name 
of Abu Bakr Salabaf is not found in the majority of sufi biographies. Hafiz 
Hosain Karbalai in his Rawzat al-Cindn reports that Salabaf was the spiritual 
master of Shams and a contemporary of 70 sufis. But Salabaf is not mentioned 
among the famous of those sufis of Tabriz. Pir Salabaf's lodge is located in a 
suburb of the city of Tabriz, the so-called Charandab region; while 70 sufis of 
Tabriz who belonged to Baba Hasan Ali are lived in imam Hafadah's dargah 
which is located in the Sarhab region, east of Salabaf's lodge. Hafiz Hosain 
Karbaldyi-i Tabrizi, Ravzat al-Jindn ve Jannót al-Jandn (ed. Cafer Sultan el- 
Karrat), Tahran 1965-70, I, p. 291, 294-6, 49-50. 

9 Faridun Sipahsalar, Risóle: Mevland ve Etrafindakiler (Risala: Mawlana and the 
ones around bim) (trns. Tahsin Yazic:), Istanbul 1977, p. 121 

10 Lamii, Nefebót Terciimesi (Translation of Nafabdt), p. 520. 

11 Davlatshah, II, p. 52. 
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Baba Qamal-i Jandi”*. Fahruddin Iraqi was there when Jandi told Shams 
to go to Anatolia. Since neither Baba Qamal-i Jandi nor Ruknaddin Su- 
jasi is mentioned in Maqalat, it is highly suspicious that Shams was a 
student of these two Sufis. However, since he was a traveling dervish, it 
is possible that he met and talked with them. 


2. From Tabriz, to Anatolia 

We know that after leaving Salabaf, Shams went to Baghdad, Damas- 
cus, Aleppo, Caesarea, Aksaray, Sivas, Erzurum and Erzincan. Aflaqi says 
that he made these trips to know the Qutub and abdals of his time and to 
talk with them, to gain spiritual grace and to know a true friend”. He met 
Awhaduddin-i Qirmani'* and Sayyid Burhanaddin Muhaqqiq-i Tirmizi* in 
Baghdad and Caesarea; Muhyiddin Ibnu'l-Arabi (Shaikh Muhammad) /, 
Damascus judge Shams-i Huyi'", philosopher Shihab-i Hariva'* in Damas- 
cus; Asaduddin-i Mutakallim' who was an expert in kalam in Sivas, and he 
talked with these. Rumi says that Shams has extensive knowledge on sci- 
ences like chemistry, astrology, riyazat (retreat), divinity, hikemiyat (philo- 
sophy), logic, hilaf (dialectic) and naranjiyat besides £asawwuf. He expla- 
ins Shams” expertise in a variety of sciences as follows: *Our Shamsuddin's 
breath was similar to that of Jesus when it came to take full control of our 
souls. He has no similar in chemistry. There is no other like him about ast- 
rology, riyazat, divinity, philosophy, logic, dialectic and naranjiyat. But af- 
ter he was invited to the circles of rijalullah (men of God), he turned his 
back to all ofthese, he forgot about sciences pertinent to intellect and other's 
opinions based on intellect. Instead he chose seclusion, loneliness and the 





12 Lamit, p. 521 

13. Aflaqi, II, p. 190. 

14 Shams-i Tabrizi, p. 218, 294. 

15 Sahih Ahmad Dede, p. 150. 

16 Shams-i Tabrizi, p. 96, 239-240, 299, 304-5, 338, 777. 
17 Shams-i Tabrizi, p. 221, 241, 831. 

18 Shams-i Tabrizi, p. 82, 118, 271-272, 635, 641, 658. 
19 Shams-i Tabrizi, p. 294-5. 
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world of tawhid (unity)” *. He belonged to Shafi sect*', as Mawlana says, 
after reaching the rijalullah 5 circles, he deleted all of his knowledge, he 
turned his back to sciences on intellect and other's opinions, and preferred 
the world of seclusion, loneliness and żawhid??. Shams-i Tabrizi tells that 
during his travels as a consequence of his malami character, he tested nu- 
merous sheikhs and knowers in order for the truth to be revealed. He would 
test those concentrated on walayat (Allah 5 friendship) with shariat (Allah 5 
law), and those concentrated on shariat with wałayat. He observed that they 
were not fully surrendered, and that their seeking was deficient. He said that 
he found true friendship and the qualities of a sheikh in Mawlana>. Shams 
did not consider Awhaduddin-i Kirmani whom he met in 1237 in Bagh- 
dad worthy of friendship. He thought he was a novice in the path and that 
he had a shahidbazi attitude?*. He praises Muhyiddin Ibnu'l-Arabi in his 
Maqalat referring to him as *Shaikh Muhammad”, whom he met in Da- 
mascus around 1240, yet he says that they were different in Sufi charac- 
ter. Although Ibnu l-Arabi was criticised by Shams due to his submission 
to zahir (outer form) of shariat and due to his concentration on the subject 
of divinity instead of Insan-i Kamil (Perfect Man), he still considers him 
among the best of the spiritual guides he had seen. Although William Chit- 
tick has reservations about the person referred to as *Shaikh Muhammad” 
being Ibnu l-Arabi*', the fact that he is mentioned in one part of Maqalat 
as Shaikh Muhammad b. Arabi" clears all doubts”. Shams stayed in a ret- 
reat cell in Aleppo for fourteen months, and upon a mystical sign, he star- 





20 Aflaqi, II, p. 201. 

21 Shams-i Tabrizi, p. 182. 

22 Aflaqi, II, p. 201. 

23 Shams-i Tabrizi, p. 219, 756, 784. 

24 Shams-i Tabrizi, p. 218, 294, 700; Aflaqi, II, p. 191-193; Lamii, p. 639. 

25 Shams-i Tebrizi uses these phrases about Ibn al-Arabi: "wonderful and 
magnificient man”, "good and confidant”, "peaceful and tolerant”. See Shams-i 
Tabrizi, p. 299. 

William Chittick, Me and Rumi: Tbe Autobiography of Sbams-i Tabrizi, 
Louisville 2004, p. XVIII, 380. 

27 Shams-i Tabrizi, p. 299. 
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ted his journey to Anatolia to find his friend. In his Maqalat he says that 
upon his prayers to find a spiritual friend, it was said to him "let us make 
you the companion to a friend of Allah”, when he asked about his where- 
abouts, the answer came the day after that he was in Anatolia but the time 
to meet him had not come yet. Sipehsalar says that this dream was the sign 
to put him on the way to Anatolia to meet Mawlana.* 


According to Sari Abdullah Efendi, one of the Mathnawi Sharihs (exp- 
lainer), Shams was sent to Anatolia to be Mawlana's guide by the Ghaws 
(the mystical leader) of the time Haja Ali, whom we do not know much 
about. Sar Abdullah asked Mawlana about this information in his wa- 
qia, and he approved of the authenticity of this news. According to him, 
there are a lot of allusions to Haja Ali in the Mathnawi.? 


According to Aflaqi, Shams tutored the children of a king in Erzurum*” 
before he went to Konya, and he signed the bill of Hacilar water duct in 
Caesarea. In some late studies there are claims that Shams entering Ana- 
tolia from Erzurum-Erzincan met Mongolians on his way, and that he 
was sent to Konya by these latter to establish connection between Mon- 
golians and Mawlana.”' 


3. Shams — Mawlana encounters: 

Mawlana and Shams met first either in Damascus* or Aleppo.* Accor- 
ding to Aflaqi, after his father's passing away, following his teacher Say- 
yid Burhanaddin's orders he went to Damascus for his studies. One day 





28 Sipahsalar, p. 123-124. 

29 Sari Abdullah, Javdbir-i Bavdbir-i Matbnawi, Istanbul 1288, I, p. 116. 

30 Aflaqi, II, 264, 275. 

31 Migqail Bayram, Abź Evren—Mevldnń Miicadelesi (The Struggle Between Mawlana 
and Abi Avran), Konya 2005, p. 139-142; See for the critics of these claims 
which are not based on historical document Osman Nuri Kuchuk, Mevland ve 
iktidar (Mawlana and Tbe Government), Konya 2007, p. 124-127. 

32 Aflaqi, II, p. 193. 


33 Badiuzzaman Furdzanfer, p. 185. 
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when he was walking in public he saw Shams with his hat and black robe. 
He held his hands and told *O expert of the world, understand me!” Shams 
was intoxicated by these words and passed out. When he woke up Maw- 
lana had already gone away. In some sources it is claimed that Shams' jour- 
ney to Anatolia was due to his finding out about Mawlana's kamal after this 
encounter. The fact that Mawlana's close entourage like Sayyid Burhaned- 
din, Ibnu |-Arabi, Najmuddin-i Kubra, his successors Bahauddin Walad and 
Baba Qamal-i Jandi, Awhaduddin-i Qirmani should know Shams makes us 
think that he had somehow met Mawlana before his arrival to Konya. Their 
second encounter takes place in Konya five years after Sayyid Burhanaddin's 
passing. According to Sahih Ahmad Dede, Sayyid Burhanaddin who deci- 
ded to move frtom Konya to Caesarea in his last years was the person who 
gave the good tidings to Mawlana about Shams coming to Konya.** Aflaqi 
reports that Shams had come to Konya on Jamaziyalakhir 26*, 642 (Novem- 
ber 29%, 1244).35 It is understood that when he came to Konya Shams was 
sixty and Mawlana was thirty eight years old. Sheikh Ahmad Dede tells that 
Shams was born in 590 A.H. (//94 A.D.) and that he arrived to Konya at the 
age of fifty two. Although records are indicating that Mawlana was bom in 
604 A.H. (7207 A.D.), Abdulbaki Golpinarli asserts that Mawlana was born 
in 580 A.H. (1/84 A.D.) and that he was sixty two when he met Shams.*5 


There are different accounts about the dialogue that took place between 
Shams and Mawlana during their first encounter. The accounts of Aflaqi 
and Sipehsalar are similar to those in Maqalat. Aflaqi tells that Shams sett- 
led in $ekerciler Hami and according to Sipehsalar he settled in Pirinęgi- 
ler Hani upon his arrival to Konya. One day after Mawlana left Madrasa 





34 Sahih Ahmad Dede, p. 160. 

35 Aflaqi, I, p. 193. 

36 Abdulbaki Golpinarli, *"Mevlana $ems-i Tebrizt ile Altmig iki Yaginda Bulustu” 
( Mawlana met Shams of Tabriz Wben He is Sixty Two'), Sarkiyat Mecmuas, IM 
(1959), p. 156-161. 
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of Pamukcular with his students, one of the four institutions he was lectu- 
ring in, Shams appeared before him and held the gag bit of his mule and 
said "O the expert of worldly and spiritual truths! Which one is the gre- 
ater: Muhammad or Bayazid-i Bistami?” When Mawlana replied **Mu- 
hammad Mustafa is the leader of all prophets and saints” Shams asked 
again "But he said, *I exalt thee My Lord, we did not know you the way 
you deserve to be known” when Bayazid-i Bistami said "How great is my 
glory, I am the king of the kings. ”* Upon this Mawlana's answer was "Be- 
cause Bayazid's thirst was little, it was quenched by a gulp of water. His 
glass of perception was suddenly full to the brink; however Muhammad's 
thirst was increasing every moment. His breast was opened by Allah. He 
was talking about his thirst everyday and he wanted to be nearer to Al- 
lah every moment.” Shams passed out upon hearing this answer and af- 
ter a while they went on foot to the madrasah.'7 According to an account 
mentioned in Dawlatshah's 7azkirat, Shams asks the following question 
to Mawlana: *What is your purpose in struggling with your nafs (ego), 
seclusion and learning positive sciences?” Mawlana replies *to walk in 
the path of shariat s sunnat (prophet s manners) and adabs (good beha- 
viour)” Upon this Shams says 'These are all kishr (bark)”. When Maw- 
lana asks "Then what is beyond these?” Shams replies finally *Know- 
ledge is that which will get you to the known”.** According to another 
account the encounter in Konya happened in the following way. Shams” 
question: *What are these books you are reading about?” Mawlana's ans- 
wer: "You would not understand.” Suddenly a fire starts and the books 
start to burn. Mawlana asks *What is this?” Shams” answer *You would 
not understand”. 


Midhat Bahari, one of the near era Mawlawi knowers, claims that Maw- 
lana was already at the level of Qutbiyyat (principle axis of sainthood), 





37 Shams-i Tabrizi, p. 685-686; Sipahsalar, p. 124-125; Aflaqi, II, p. 193-195. 

38 Davlatshah, p. 253. 

39 Muhyiddin Abdulkadir, el-Kevdkibiil-muzia, Haydarabad (facsimile), 11, p. 
124-5. 
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that Shams did not come to Konya to become his teacher, that he was de- 
eply affected by the light of knowledge and love that he saw in Mawlana 
while in Damascus, that he became his friend to make this light brighter 
and to show Mawlana to himself, and that for this reason one should not 
consider his questions as a test that a teacher gives to his student. Accor- 
ding to Midhat Bahari most of the records that appear in early Mawlawi 
literature about Shams — Mawlana encounter do not have any foundations. 
Especially stories told by Abdurrahman-i Jami, Abdulqadir al-Qurashi and 
Dawlatshah about Shams making Mawlana throw his books to a pool or 
set them on fire and make him stay away from them have no relation to 
Sufi practice and they underestimate Mawlana's spiritual level and the- 
refore should not be trusted. Because Shams is not the kind of saint who 
cannot figure out that Mawlana can distinguish between a dead book and 
a book that is alive and speaking, and Mawlana is not a beginner who wo- 
uld not tell the difference in level of these two types of books.” 


4. Shams-Mawlana Dialogues 

After this second encounter, Shams-i Tabrizi aad Mawlana went on ret- 
reat in Salahuddin-i Zarqub and they stayed there for three months and 
Salahuddin-i Zarqub served them. They came out of this retreat doing 
sema (whirling). It is believed that Shams tested Mawlana with questions 
beyond sharia just like in the story of Moses and Hidir in order for divine 
truths should be totally understood. Upon confirming his spiritual capa- 
city and his level of knowledge, he accepted Mawlana as a friend.*' Sul- 
tan Walad** who saw parallels between Shams — Mawlana friendship and 
Moses — Hidir relationship said that they could reveal their inner secrets 
through this friendship. He said that until he met Shams, knowledge, as- 
cetism and piety were dominant features of his father's character and that 
his love for Bahauddin Walad, himself, his murshid Sayyid Burhanaddin, 





40 Midhat Bahari Beytur, Mesnevi Góziżyle Mevlana (Mawlana from the Matbnawi 
Point of View), Istanbul 2005, p. 57-62. 

41 Sipahsalar, p. 125; Aflaqi, p. II, 195-197. 

42 Sultan Walad, /btidźnóme (trns. Abdulbaqi Golpinarli), Ankara 1976, p. 48-49. 
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Chalabi Husamuddin reached completion with Shams and attained the 
level of Insan-i Ma'shuk. He says in his /btidaname that *When I say 
Musa-i Kalim, I mean Mawlana with no similars... His Hidir is Shams 
from Tabriz. He was such a man that you would only wish to meet with 
him and reach him. ** In the Sufi terminology Moses represents a Sufi 
abiding by shariat with zuhd (ascetism) and riyazat (practice of depri- 
ving oneself from worldly comforts), and Hidir stands for a murshid-sa- 
int prototype who has the divine knowledge 


Sultan Walad talks about Mawlana's spiritual attainments in his /ntihóndme 
as follows: 

Before Shamsuddin 5 arrival, he was involved in prayer and service day 
and night. 

For months and years he would be involved in ilm, zuhd and taqwa. 

He attained his level with his hard work. He went that far through zuhd 
and taqwa. 

There would be revelations of Truth to him, and he would learn somet- 
hing new from the Truth. 

When Shamsuddin invited him to such a sema, many before him chose 
and accepted it. 

He started to sema with his orders and saw that his level increased a 
hundred times.* 


Sultan Walad describes Shams” influence on Mawlana, that brought him 
from the level of lover to the level of beloved as *completion to the le- 
vel of Insan-i Mashuk (beloved human)” in his Ibtidaname.* According 





43 Sultan Walad, /bridźnóme, p. 48-9. 

44 Sultan Walad, Intibónóme, Library of Qonya Mawlana Museum no. 2122, p. 
282b. 

45 Vahid Goktash, "Mevlini $ems Miinasebetinde Insan-1 Ma'stik Felsefesi” 
('Tbe Pbilosopby of tbe Beloved Person In Relation to Mawlana and Sbams'), 
Tasavvuf llmi ve Akademik Aragtwma Dergisi (Journal of Scientific and Academic 
Sufi Studies), XIV (2005), p. 549-563. 
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to Sultan Walad, Mawlana was brought to the level of beloved by Shams 
when he was at the level of lover: "Lovers of God have three levels and 
beloveds of God also have three levels. Hallaj-al Mansur was at the first 
level of lovers. The middle of these levels is great. The last of these levels 
is even greater. The state of these three levels appeared in the Universe. 
But the three levels of the beloveds are hidden. Great lovers have only he- 
ard the name of the level of beloveds and asked to see it. The name and 
fame of the middle level of beloveds have not reached anybody and they 
did not even know about the last level. Shamsuddin-i Tabrizi was the king 
of the beloveds of the third level... Before the appearance of Shams, no 
one has ever talked about belovedness. Mawlana learned the path of be- 
loveds from Shams.*5 


Suddenly Shamsuddin reached him. Darkness disappeared before the 
force in his light. 

The universe of love sent a cry without instruments or drums. He explai- 
ned him the state of the beloved in such a way that the secret was revea- 
led to everyone. 

He said "if you are attached to the unseen, I am the unseen of the un- 
seen, listen to this. 

Secret of the secrets, light of the lights, even saints cannot reach my secrets. 
Love is a veil on my path; living love is dead next to me. 

He would invite him to a srange universe; Turk and Arab have not seen 
it even in their dreams. 

Our master became a novice student and started studying before him. 
Mawlana became a starter when he had reached the end of everything. 
When everyone was following him, he became the follower 

He had already reached the top in the world of thoughts; nonetheless love 
appeared to him as a new knowledge.” 





46 Sultan Walad, Zbtidónóme, p. 249. 
47 Sultan Walad, p. 249-250. 
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Shams talks about the level of the beloveds in accordance to the surrender 
to the Prophet which he keeps insisting upon in his Maqalat as follows: 
<If they had asked me if the Prophet was more in love compared to me, 
I would have said *No.” He was the beloved. But the intellect stays in 
awe when it tries to appreciate the beloved. So if I say that he is a lover, 
this really means beloved.” The beloved in absolute terms is Haqq (the 
Truth). The true reflection of Haqq is the Prophet. As it is mentioned in 
the Quran, those who surrender to the Prophet are really surrendering to 
Haqgq, it follows that if one surrenders to the beloved Prophet, they sur- 
render to the true Beloved who is Allah. 


Mawlana talks about the philosophy of belovedness openly in his Math- 
nawi with the following words: "Love is only a veil, all is but the belo- 
ved. Only the beloved is alive, lover is dead.**” "Let the love of Allah be 
in the spirit, in the eyes, it stays fresher than a rosebud.* *Whomever 
you think is a lover is in reality the beloved. Because he is a lover that is 


loved by the beloved, so he becomes the beloved too.” 


Mawlana who used to do sema by clapping and waving his hands thro- 
ugh the encouragements of his mother in law Qira Hatun, now does sema 
by whirling as Shams thought him. Aflaqi says: "One day Sultan Walad 
told: "My father used to be a zahid, gracious and pious in his youth. He 
never used to do sema. My mother's side grandmother Qiray-i Buzurg en- 
couraged him to do sema. My father first started to shake his hands while 
doing sema. Shamsuddin thought him to whirl.>"”* According to Ahmad 
Avni Konuk and Midhat Bahari, Shams-Mawlana relationship is not that 
of a teacher-student. In Mawlana's spiritual path, his teachers are his fat- 
her Bahauddin Walad and Sayyid Burhanaddin, Shams is his sheikh of 





48 I. Anqaravi, Sbarh al-Matbnawi, Istanbul 1289, I, p. 54. 
49 1. Anqaravi, I, p. 91. 

50 I. Anqaravi, I, p. 361. 

51. Aflaqi, II, p. 199, 262. 
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sohbet (spiritual conversations). Hence Shams is not mentioned in the li- 
neage of the Mawlawi Sufi Order. 


5. Shams” First Disappearing: 

After meeting Shams, Mawlana left his teachings at madrasa, he quitted 
reading his father's Maarif over Shams” request and he retreated from pe- 
ople and spared all his time for Sham's sohbet (spiritual conversations).>* 
This led some negative murids to hate Shams whom they do not know 
and who separated their sheiks from themselves and some rumors were 
spread among people who were deprived form Mawlana's preaches.* 


According to Hac1 Baktash Wali's Vałóyatmama, the ulama of Konya 
complained to Sultan I. Alieddin Qaykubad about Shams because a great 
intellectual like Molla Hiinkar has left madrasa following a dervish. The 
Sultan turned down the complaint saying that it improper to intervene in 
the valayat of Mavlana, upon those intellectuals left Konya to go to Ara- 
bia and they came back to Konya over the attempts of Sadraddin Kon- 
yevi and Ahi Avran.* 


Shams suddenly left Konya because of that troublesome events in 643 af- 
ter Hicrat (1245-46 A.C) and he went to Damascus. However, Dawlats- 
hah records that he went to Tabriz and Mawlana found him and brought 
him back to Konya.> After that event which made Mawlana extremely 
sad and made him retreat, it was recorded that his murids apologized to 
Mawlana'ś. During that separation period of Shams, Mawlana would wear 
a black cloak made of a fabric called *hindibari* worn by mourning pe- 
ople. He would put on a honey colored conical hat wrapped in a turban 





52 Aflaqi, II, p. 198-199. 

53 Sipahsalar, p. 126. 

54 Haci Baktash Wali, Velżyetnóme (ed. Hamiye Duran), Ankara 2007, p. 389- 
394. 

55 Davlatshah, II, p. 253. 

56 Sipahsalar, p. 127. 
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in *"shekaraviz'” style and start sema gatherings changing the rebabi from 
four to six sections. 


Aflaqi says that” Mawlana who learned from a letter that he received 
from Shams that he is in Damascus, sent him a four verse Arabic-Persian 
letter, * Shams turned back to Konya after staying one year in Damascus, 
married Mawlana's adopted daughter, Kimya Hatun. Seven days after his 
wife died he disappeared for the second time and went to Damascus in 
Hijri Shaban 644 (December 1246). 


Aflaqi and Sahih Ahmad Dede state that, after the second disappearance 
of Shams, Mawlana sent Sultan Walad leading a group of twenty peop- 
le.» According to Sipehsalar and Sultan Walad, Shams went to Damas- 
cus once; Mawlana sent Sultan Walad to Damascus with a group to bring 
him back*, Sultan Walad found him in Cebel-i Salihiyye (Mount of Sa- 
lihiyyah) in which Ibnu 'l-Arabi resides, brought him back to Konya. Re- 
garding Maqalat Golpinarli suggests that Shams went to Aleppo first, he 
came down to Damascus after learned that Sultan Walad came there. *! 


According to Aflaqi, in accordance with Shams” malamat attitude, his le- 
aving Mawlana is a manifestation of jelal (igor). Until then, Mawlana 
saw only jamal (mercy) manifestation in Shams, Shams showed jelal ma- 
nifestation to Mawlana by leaving Konya and he did that for Mawlana 
to totally witness him.* The expression *Mawlana is totally a grace, ho- 
wever in Shamseddin there is both rigor and grace” in Maqalat confirms 
that.$ On the other hand Shams says that *"Mawlana saw only the good 





57. Aflaqi, II, p. 218; 270-271. 

58. See for the text of letters Aflaqi, II, p. 283-286. 

59 Aflaqi, II, p. 270-271; 277-279; Sahih Ahmad Dede, p. 166. 
60 Sipahsalar, p. 127-129; Sultan Walad, p. 56-60. 

61 Abdulbaki Golpinarli, Mevldnó Celóleddin, p. 79-80. 

62 Aflaqi, II, p. 218. 

63 Shams-i Tabrizi, p. 73. 
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in me, he had not seen my bad side. Now, I am not behaving as munafiq 
(hypocrite), I am separating from him so that he can utterly see me. The 
one who sees my beauty and ugliness can find way to my sohbet (spiri- 
tual conversation). The augury of such a man is that: the sohbet of other 
is cold and bitter for him, but it is not as cold as he can do sohbet (spiri- 
tual conversations) with them but itis too cold for him not to do sohbet.” * 


According to Muhammad Ali Muvahhid, there are three phases in the re- 
lationship of Mawlana and Shams: before Shams left Mawlana was like 
a mirror reflecting the lights from the sun. He was reciting pleasantly the 
truth he saw in Shams as love ghazels in Dfvdn-1 Shamsi l-hakdyik as 
separation conduced to the increase of his kamal (perfection) and his ri- 
sing to the stage of marifet. After Shams” absence, Mawlana as a perfect 
arif (Gnostic) started to talk about suluq (Sufi way) and marifetullah in 
Mas-navi.* According to Midhad Bahari, Mawlana studied the states of 
love and practices of marifat which he experienced under the discipline 
of his father Bahaeddin Walad when he was little and under the discip- 
line of Sayyid Burhaneddin when he was young, at a higher state with 
Shams. Mawlana praised Shams in his Divan-1 Kebir in which he used 
the pen name Shams-i Tabrizi, calling him *Shams-ul Hak ve'd din” (the 
sun of God and religion), bahr-i rahmet (sea of mercy), hurshid-i lutf (sun 
of grace), husrev-i a zam (greatest king), nur-i mutlak (absolute light) 


6. Shams” second absence 

When disciples and public started to gossip again, Shams tells Sultan Wa- 
lad that they want to set him apart from Mawlana who is unique in en- 
lightenment; that this time when he disappears no one will be able to find 
him and on Shaban 645 (Dec 8'* 1247) he vanishes into thin airó, Aflaqi 
says that 40 days after Shams” disappearance Mawlana started to wear 
a smoky turban instead of the white one, and have a cloak sewn out of 





64 Aflaqi, II, p. 238. 
65 Shams-i Tabrizi, p. 145-151. 
66 Sultan Walad, p. 62, 64. 
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Yemen and Indian clothes and that he wore these clothes until the end of 
his life.” Sultan Walad says that his father started to recite poems with 
love and that he always performed sema.** After a while, hearing a word 
that Shams might be in Damascus Mawlana traveled there, yet returned 
not finding him; a few years later he went there once more and although 
he searched for him for months he could not find him.* During this time, 
Mawlana went to Damascus twice according to Sultan Walad,” three ti- 
mes according to Aflaqi, four times according to Furuzanfer. Aflaqi reci- 
tes that during his third trip he left Husamaddin Chalabi on his behalf to 
attend to the followers, and stayed at Damascus for about a year, he then 
returned due to the letters of leading scholars and administrators (inclu- 
ding the Sultan of Seljuk) requesting him to return to Anatolia.”! Sipehsalar 
says that Mawlana searched Shams in Damascus, yet returned to Konya 
without any result. * On the other hand Sultan Walad says that his father 
found Shams” spirit in Damascus not his body, that this spirit became vi- 
sible in him and thereafter he was not in need of Shams.” In fact, after 
returning to Konya, when they asked him about Shams, Mawlana replied 
as 'Shams-e Tabrizi is just a guise, what is nice and pleasant is us.* In 
addition, to a dervish who has not had the chance to see Shams he said, 
«although you haven't caught on Shams, you have reached such a per- 
son that has hundreds of thousands of Shams on every strand of his hair” 
expressing that they are one as two seas uniting. Sultan Walad says that 
after Shams” absence Mawlana found Shams” manifestation in Salah ud- 
Din-e Zarkub, and united with him as milk and sugar. Walad also says 
that since the state of love and ecstasy Mawlana was in might have in- 
terfered with his teaching, he appointed him (walad) as his caliph to deal 





67 Aflaqi, II, p. 269. 

68 Sultan Walad, p. 65, 69. 

69 Sultan Walad, p. 71, 73-76. 
70 Sultan Walad, p. 76. 

71 Aflaqi, I, p. 280-281. 

72 Sipahsalar, p. 131. 

73 Sultan Walad, p. 73. 

74 Aflaqi, II, p. 282. 
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with the disciples, and that he recites ghazals addressed to him and told 
him (Walad) to follow Zarqub as well. Although some disciples saying 
that Zarqub is ignorant and therefore is not eligible for being a sheik and 
even failed to replace Shams, they planned to kill him discretely, yet the 
assassination was prevented.”* 


7. Shams” outcome 

There are different rumors about Shams” outcome in different sources 
as Aflaqi and others originated from him. According to one of Aflaqi's 
reports, as Shams was conversing with Mawlana a group of seven came 
to a halt before the cell; one of them wanted Shams to come out. Then, 
Shams came out, telling Mawlana that they are calling to kill him. At 
that moment, he let out a sharp cry as he was stabbed and thereafter he 
vanished; all there was left was a few drops of blood.” According to 
this story, Shams had been assassinated; yet he has vanished afterwards 
(absence). Aflaqi states that Mawlana's son, Alaeddin was among the 
assassins, therefore like all the others he had a troublesome death and 
Mawlana had not attended his son's funeral. On the other hand, Sipah- 
salar says that Alaeddin started to become jealous since Mawlana and 
Shams were more interested in Sultan Walad than him. He also states 
that since it was wintertime when Shams and Qimya Khatun got mar- 
ried, Mawlana had the kitchen hall prepared for them. In order for Ala- 
eddin to see his dad he had to pass through here; Shams warned him 
about being careful and respectful; Alaeddin could not get over this and 
his reaction was to tell the society about this condition, which caused 
the rumors to spread out more.” According to another rumour origina- 
ted from Ulu Arif Chalabi and his mother Fatima Khatun; Shams has 
been killed during the assassination and his body has been dumped in 
a well. One night, in a dream Shams told Sultan Walad about the well 





75 Sultan Walad, p. 79-92; Sipahsalar, p. 133-134. 
76 Aflaqi, II, p. 266-267. 
77 Sipahsalar, p. 130. 
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he was thrown into by saying *T fell asleep at such and such place;” 
and accompanied by his followers Sultan Walad took his body out of 
this well and buried him in Mawlana's madrasah next to Amir Badrad- 
din, the architect of the madrasah. Aflaqi adds that it is a secret.” Yet, 
how long after his death has the burial took place is unknown. On the 
other hand, there is no sign in Sultan Walad's works of this rumor sta- 
ted by Aflaqi. Sahih Ahmad Dede says Shams died in 645 (1247) of na- 
tural causes and has been buried next to Emir Bedreddin.” According 
to another rumor recorded by Aflaqi and stated by Cami is that Shams” 
grave is next to Bahauddin Walad. Dawlatshah says that among the 
folks there has been a rumor about Shams being killed by Mawlana's 
son Alaeddin, yet this is absolutely untrue. Abdulqadir al-Qurashi is do- 
ubtful about his murder and finds his absence more valid. 


There is no sign of Shams” assassination and whereabouts of his grave in 
Mawlana's, Sultan Walad's works or Sipahsalar's (Risale) booklet. Furu- 
zanfer states that based on Sipahsalar and Walad's sayings about Mawlana's 
trips to Damascus (twice) in order to find Shams proves that assassina- 
tion theory cannot be true.** On the other hand, there is no rumor on any 
Mevlevi sources about Shams being buried in Konya or any other place 
after being assassinated or dying of natural causes; and Mawlana's and 
Sultan Walad's visits to his grave. Midhat Bahari says that Mawlana and 
Walad do not believe in Shams murder and that Mawlana went to Damas- 
cus several times in order to find him; that there are hints about Shams 
going to Tabriz in ghazals he had written thereafter; therefore he states 
that it is better to believe in his absence. Husain Fahraddin Dede, Meh- 
med Jalaleddin Dede, Azmizade Ahmad Dede, Ahmad Remzi Dede (4k- 
yurek), Walad Chalabi Efendi thinks the same.*! 





78 Aflaqi, II, p. 283. 
79 Sahih Ahmad Dede, p. 169-170. 
80 Badiuzzaman Furizanfer, p. 221. 


81 Midhat Bahari Beytur, p. 78-80. 
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According to Sari Abdullah Efendi, after Shams” absence Mawlana goes 
to Tabriz since he is invited spiritually by Hace Ali and visits him. Maw- 
lana who is enlightened by Hace Ali after a three days visit returns to 
Konya. Yet, this visit is kept a secret accept his close family members 
and it does not take place in biographical books.*? 


In Mathnawi (l, verses 123-125; 130-131) Mawlana compares Shams” 
absence to Joseph's leaving his father Jacob and going to Egypt: 
*When Shamsedin's words were mentioned, the sun of the fourth hea- 
ven bowed its head. Now that I have mentioned his name, it is but right 
to set forth some indications of his beneficence. That precious Soul ca- 
ught my skirt, Smelled the perfume of the garment of Yusuf. What can I 
say when not a nerve of mine is sober? Can I describe my separation and 
my bleeding heart? Nay put off this matter till another season.” 


Ismail Ankaravi when explaining this verse interprets, "Joseph as Shams, 
interprets Jacob who gets the smell of his Joseph's shirt as Husamaddin 
Chalabi, who is characterized by soul messenger who delegates the ti- 
dings as Mawlana According to him there is a sign in this verse that 
Shams is kutbii'l-aktab. According to Mawlana, Shams” mystery is ab- 
solute unity, and it is obligatory to be a member of annihilation in order 
to comprehend this mystery. Otherwise, people who may not understand 
the mystery when it is revealed may cause riot and turmoil. Ankaravi says 
that ones who cannot comprehend Shams first must turn upon a teacher 
like Husamaddin Chalabi.* 


8. Shams* Tomb 

Tombs and maqams were attributed to Shams in Konya, Niśde, the ci- 
ties of Hoy and Tabriz in Iran, Pakistan-Multan. Abdulbaqi Golpinarli re- 
gards the assassination attempt to Shams and the rumour that his body 





82 Sari Abdullah, I, p. 116. 
83 Ismail Rusńhi Anqaravi, Sharh al-Matbnawi I-VII, Istanbul 1289, I, p. 76-79; 
125-126. 
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was thrown in a well of a garden which belong to Emir Bedreddin Gev- 
herta$ as the legend of the truth. According to him, Shams is buried in 
the Small Dervish Lodge of Shams of Tabriz in Konya which was bu- 
ilt over the well he was thrown in. After his death, Emir Bedreddin Gev- 
hertag was buried in his own garden next to Shams. Golpinarli says that 
the rumor that Shams is buried next to Bahaeddin Walad who is in the 
Dervish Lodge of Mawlana, is invalid because this tomb does not belong 
to Shamseddin of Tabriz but it belongs to Shamseddin Yahya.** Meh- 
met Onder who suggests that he went into the cellar under the sarcopha- 
gus in Small Dervish Lodge of Shams of Tabriz in the year 1957, sha- 
res the same belief with Golpinarli.** Miqail Bayram claims that, Shams 
was murdered with the order of one of the viziers of the time Ahi Evren 
Nasrriiddin Mahmód, by an assasination group in which Ahi Emir Bed- 
reddin Gevhertash, Emir Necibiiddin Mistevfi, Seyyid Sherefiiddin who 
is the student of Fahreddin Razi, Alaeddin who is the son of Mawlana 
took place, his body was thrown into a well, some parts of his body sta- 
yed in the well, some parts of his body were carried to Dervish Lodge 
of Mawlana in the time of Sultan Walad's being the sheikh; however he 
could not understand why Mawlana went to Damascus after Shams” last 
disappearance.** Some Iranian researchers claimed the Sefine-i Tabriz of 
Ebii'l-Mecd Muhammed b. Mes'ód et-Tebrizi and Mojmal of Fasih-i Hafi 
as evidence to suggest that the tomb of Shams is in the city of Hoy in 
Iran. According to Haf$, the year of death of Shams is 627 (7273).* Ac- 
cording to Muhammed Ali Muwahhid Shams decided to leave Konya to 
go to Tabriz, he stopped by the city Hoy on his way and he died there. * 
Muhammed Emin Riyahi, a Hoy historian, says that Ottoman Sultan and 





84 Abdulbaqi Golpinarli, Mevldnd Celóleddin, p. 82-85. 

85 Mehmet Onder, Aydinlik Kapi: $ems-i Tebrizt (Tbe Brigbt Door: Sbams of 
Tabriz), Ankara 1963, p. 55-56. 

86 Miqail Bayram, Abź Evren — Mevldnń Miicadelesi, p. 155-157. 

87 Fasith-i Haf, Mojmal-i Fasibź (ed. Mabmńd Ferrub), Meshed 1340, II, 343. 

88 M. Ali Muwahhid, Shams-i Tabrizś, Tahran 1996, p. 205-211. 
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his Grand vizier visited the tomb of Shams in Hoy in 1535. * Regarding 
that information the generalization that Ottomans do not believe in the 
rumor of Aflaqi who says that Shams” tomb is in Konya. 

AS a result of the work of the Iran-Urumiye Cultural Heritage Protec- 
tion Foundation, it was attempted to prove that the Shams” tomb is in the 
Hoy city, near the Menar-i Shams which was built in Shah Ismail era, 
the tomb was nominated for UNESCO World Cultural Heritage in 2007. 
Some Iranian researchers say that Shams died in Tabriz and he was bu- 
ried to Gechil Graveyard. Translator Aszm Efendi and Maqalat transla- 
tor Mehmet Nuri Genchosman shares the same view. According to anot- 
her rumor Shams left Konya secretly and went to Tabriz first and then to 
India and after wandering in forests for years, he dies in Multan. Today 
in Pakistan-Multan there is a tomb called Phir Shah Shamseddin-i Tab- 
rizi; but this tomb belongs to Ismaili Shan Muhammad Shamseddin Ta- 
parez es-Sebzevari (757//356). Moving from these rumors, it is hard to 
say certainly something about where and when Shams of Tabriz died. As 
a matter of fact, since Mawlawi sheikhs, Mawlawi history experts such 
as Furuzanfer and Midhat Bahari believed the disappearance of Shams, 
they did not pay great attention to his tomb and date of death. Regarding 
the verse of Qamal-i Khocendi *Do not say that those capable of having 
a heart are gone, the city of love is left empty/ the world is full of Shams 
of Tabriz's, but where is the one to see him as Mawlana did?” they sug- 
gest that it is essential to understand the internal state of Shams rather 
than the external state as Mawlana did. 


9. Shams” Character: 

In Maqalat Shams states that his sheikh did not make him wear a hirqa 
(dervish coat), thus he is not his caliph, wearing hirqa means being pre- 
sent in sohbat (spiritual talk), he does sohbat with Mawlana, at the same 
time he does sohbat with Prophet Muhammad in his dream so he can be 
told to have uveysi (learning from a teacher without seeing him in physical 





89 M. Amin Riyahi, Tżrśh-i Hoy, Tahran 1372, p. 94. 
90 M. Ali Muwahhid, p. 211. 
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world, being taught in spiritual world) character. ”! Abdulbaqi Golpinarli 
states that Shams pays attention to visit qalenderi dervish lodges when 
he travels, he does sema and he is a kalanderlike sufi but he does not beg 
[ike traveling galanderis, he does not smoke joint, or practice char-darb 
thus the qualification of 'melameti” would be more suitable for him. * 
Ahmad Yashar Ocak regards Shams as having a different kind of educa- 
tion than Jawlakis and Babailers, having the knowledge of vahdet-i viicńd 
(believing that God is manifested in every creature) and one of the rep- 
resentatives of high class Qalenderis together with Fahreddin-i Iraki and 
Evhadiiddin-i Kirmani. Ocak says that *these all may not be enough to 
consider Shams as Qalenderi but he is close to being Qalenderi more than 
any other Sufi character. * Miqail Bayram claims that Shams is a Javlaqi 
sheikh, he assigns Ebń Bekr-i Niksari as caliph in this way, he goes to 
the Javlaqis in Damascus when he left Konya for the first time since he 
had contacts with the founder of the Javari order, Sheikh Cemaleddin-i 
Savi and his friends. * However, there is no relevant information in Ma- 
qalat or first era Mawlawi sources. Some sources suggest that he is dófs 
of Ismaili considering the accounts in Davlatshah. The owner of these ac- 
counts confuse Shams of Tabrizi with the murid of Bahauddin Zaqariya, 
Pir Shah Muhammed Shams of Tabriz of Sebzevari. * Some shiah rese- 


archers regard Shams as shiah considering his disappearance. 


The Pir of Shamsi group and Shamsi-Jalalliyah tariqat who does char-dab, 
wears black and white suffix, bibulous to wine, wearing flat top felt co- 
nic hat, wandering together with drums and alem, think that they are lo- 
vers of Ahl-i Bayt (the family of prophet), like Shams of Tabrizi sharply 





91 Shams-i Tabrizi, Maqdlśt, p. 784. 

92 Abdulbaqi Golpinarli, Mevldna Celdleddin, p. 65. 

93. Ahmet Yashar Ocak, Osmanli imparatorlugunda Marjinal Stfilik: Kalenderśler 
(XIV-XVII Yfizyullar) (Mariginal Sufism in Otoman Empire : Kalenderis (XIV- 
XVII centuries), Ankara 1992, p. 75-79 

94 Migqail Bayram, p. 139-140. 

95 Kazi Ahmad Mian Akhtar, 'Shams Tabrizi: Was He an Ismailian?”, /C, X 
(1936), p. 131-136. 
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criticized in Vahidi's work Mandqib-1i Khóce-i Jihdn has claimed that this 
tariqat is also a branch of Mawlawiyah. * In Maqalat and other Mawlawi 
sources he is not said to have the manners that can be considered to be 
the pir of Shamsi group. In addition to that for the derwishes whose do- 
minant manner is love and malamat, the expression "having the Shams 
character” is used in Mawlawiyah. 


Shams says "I do not accept murids, however I teach the sheiks; but not 
everyone; only the kamils (perfect ones)”” and he meets the duty of teac- 
hing in a way but he did not nominate a caliph to replace himself like his 
sheikh did. Thus, it is not appropriate to attribute him a tariqat or a branch 
of Mawlawiyah. Anyway, Shams name does not take place in Mawlawi 
succession. According to Fasih-i Hafi, Salahaddin Hasan al-Bulgari who is 
one of the prominents of Siihreverdiyye tariqat, has worn his dervish coat 
(it is a symbol of being accepted to a tariqat) from the hands of Shams.* 
However, there is no account related to that in Maqalat or Mawlawi so- 
urces. Considering his expressions in Maqalat, Shams can be thought as 
a Muhammadi charactere sufi who has dominant malamat attitude, who 
thinks that divine and humanistic love is more important than anything, 
who tells that sheria can only be understood by tariqa and haqiqa (reality 
of knowing God), who makes dhikr (repeating or mentioning God5 na- 
mes), whose heart is grateful to God, whose body says that only the ones 
who are patient can have the true wisdom, who stays away from the na- 
zar ehli who cannot prove the dignity of the maqams (states) of prophets 
and his walis, who do sema and whose jalal characteristics are dominant. 


That call of Mawlana's to Shams in Divan, summarizes Shams” charac- 
ter in the most concise way: 





96 See for Golpinarlis contradictories about Shamsiyyah, Abdulbaqi Golpinarli, 
Mevlina Celóleddin, p. 99, 101-102; a.mlf., Mevlónódan Sonra Mevlevźlik, 
Istanbul 1953, p. 204-215. 

97 Shams-i Tabrizi, p. 227. 

98 Mojmal-i Fasihi, II, p. 380. 
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O The one who talks with the inspiration from God! O the eye of the re- 
alities, O the exalted being who is the cure for people in this cruel world 
of the fire and the seas i.e the foul and the trouble. 

You are such a Pir with no past. There is no starting point of your be- 
ginning. You are such a unique Sultan of spiritual meaning. You are the 
one who holds our lives in your hands and helps to get rid of the disas- 
ters caused by our worldly love and desires coming from our animal Soul. 
You are the hunter of the lives on the path of submitting our lives.Oh how I 
wish it would be known who is worthy of being hunted among al these lives. 
What is it to the created to mention your Love. Even God5$ light of Ma- 
jesty is in love with your beauty. 

You say I have been hunted by this Love. O the gracious and competent 
doctor; tell me who to consult to! 

Your grace tells me to come and your grief to go. Which one is true, which 
one is more correct, please tell me! 

O the Sun of the animal solus! The Truth s day star of Tabriz! Every ray 
you emit creates a spirit, graceful and impressive 


10. Shams* Work: Maqalat 

Magqalat which is made up of Shams of Tabrizi's sufi words, ideas, epics, 
the talks of Mawlana and other sufis and anecdotes about his life is writ- 
ten in Persian and called FHirqa-i Shams (the dervish cloth of Shams) and 
Asrdr-i Shamseddin-i Tebrizi (the mystery of Shams of Tabriz) by Maw- 
lawis. In some copies the name is recorded as Qalimdt-1i Shams-i Tebrizt 
(The Words of Shams) and Madrif-i Shams-i (The Education of Shams). 
It is suggested that the work is compiled by Sultan Walad or by lots of 
other people including him. However, Ismail Ankaravi and Muhammed 
Ali Muvahhid thinks that it is compiled by Mawlana.” Some stories and 
wits that take place in Masnavi also take place in this work. The oldest 





99 Ismail Rustihi Anqaravi, Mesnevź'nin Yedinci Cild Serbi (Anqaravis Commentary 
of Seventh Volume of Matbnawi), Sulaymaniyya Library Esad Efendi no. 1563, 
p. 185a-b; Shams-i Tabrizi, Makdlit, editors introduction, p. 39-40. 
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copy is registered to Mawlana Museum Library (mr:2154).19 The books 
such as Sipehsalar Booklet (Risale), the Ibtiddndme of Sultan Walad and 
Mandqub al-Arifin of Aflaqi which were written in the formation period 
of Mawlawiyah, Magalat is benefitted from. Besides its own value, the 
work is one of the most important sources to learn from about the spirit- 
ual maturity and teachings of Mawlana. 


Maqalat was disseminated by Ahmad Hoshnuvis (Maqdldt-i Shams-i 
Tebrizi, Tehran 1349), Nasiruddin Sahibuzzamani (Fasl-i Sevvum, Teh- 
ran 1351.), Muhammed Ali Muwahhid (Maqdaldt, Tehran 1369) and Ja'far 
Moderris-i Sadiki (Maqdldt, Tehran 1994), the dissemination attempts by 
Badiuzzaman Furizanfer failed. The most comprehensive dissemination 
was done by M. Ali Muwahhid. The translation of Maqalat to Turkish 
was done by Mehmed Nuri Genchosman. (Maqalat I-II, Istanbul 1974- 
1975; [Istanbul 2006, in the name of Maqdldt |). The work of William 
Chittick called Me and Rumi (Louisville, 2004) which took the award of 
the book of the year in Iran in 2005 and which was dedicated to Anne- 
marie Schimmel is the translation of two thirds of Maqgalat to English. In 
the translation the autobiography of Shams of Tabrizi was tried to be built. 


M. Ali Muwahhid introduced Shams” biography in an academic way in 
his work Shams-i Tabrizt (Shams of Tabriz-Tahran 1996) which involves 
Shams” words and some pieces from his gatherings. In addition to that 
in his book Humi ez Shardb-i Rabbóni (Tahran, 1994), he made some 
compilation from Shams” work Maqalat. Shams” words and life has been 
published by Abdulhusain Jalaliyan in a book called Nevniydz-1 Avval: 
Shams-i Tabrizi and Siihendn u be-shiir in year 1992 in Tehran. These 
are some Turkish books written regarding the Maqalat of Shams are: 
Sems-i Tebrńzt'nin Ogretileri (The teachings of Shams of Tabrizi by Erkan 
Tiirkmen, Konya 2005), Aydmlik Kapu: $ems-i Tebrizi (The Bright Door: 





100 See for the other important copies Abdulbaqi Golpinarli, Mevlind Celdleddin, 
p. 27-31. 
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Shams of Tabriz by Mehmet Ónder, Ankara 1963), Mawlana Celaleddin- 
i Rumi ve Shams-i Tabrizi (Mawlana Jelaladdin Rumi and Shams of Ta- 
briz by Salih Saim Unar, Istanbul, 1899), $ems-Mawlana Dostlugu: Ben- 
lik Duvarmdan Kerpię Koparmak (Sams-Mawlana Friedship: Breaking 
a mudbrick ofj the wall of ego by Bayram Ali Cetinkaya, Istanbul 2007). 


Even though a Masnavi like work called Merdtibii I-kulńb (The Stages of 
Hearts) made up of 138 verses was attributed to Shams, it did not gain 
acceptance. 
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Ayge Esin Celebi 


Associate Director of the International Rumi Foundation 
Rumi's 22nd Generation Granddaughter 


I would like to welcome all the distinguished guests of Shams-i Tabriz. As 
you all know, year 2007 was celebrated as the 800th birth anniversary of 
Rumi. The project organized by International Rumi Foundation together 
with the Turkish Ministry of Culture and Tourism was accepted by UN- 
ESCO and Rumi was commemorated with a variety of activities across 
the world. As we were all experiencing this enthusiasm towards the end of 
the year, a group of members from Turkish Women's Cultural Association 
(TURKKAD) with the leadership of Cemalnur Sargut visited me. We shared 
our ideas about the International Symposium on Shams. With the extraor- 
dinary efforts of TURKKAD's members, this project has now been actual- 
ized. I would like to extend my sincere thanks to all those who contributed. 


When Rumi is concerned, Shams-i Tabriz automatically comes to mind. 
Shams was looking for a friend of God whom he could spiritually get 
along with and talk with. Inspired to find a God's friend of such a high 
spiritual rank, Shams travels to Konya and meets with Rumi. These two 
lovers of Allah delve into spiritual discourses and reach numerous exalted 
spiritual levels. Rumi starts to spend most of his time together with his 
spiritual company contemplating on God, talking about the Quran and ha- 
diths, reciting poetry and whirling. Rumi's students get jealous and dis- 
respectfully gossip about Shams. Shams leaves Konya and travels to Da- 
mascus. Rumi gets deeply upset about his departure. He then prefers to 
seclude himself from others and starts to recite poetry from Divan-i Ke- 
bir with a nickname called Shams. Those who caused this occasion ex- 
press regret. A caravan led by Rumi's son, Sultan Veled goes to Damas- 
cus and takes Shams back. But jealousy starts again and Shams suddenly 
disappears. There is no certain information on his disappearance. His being 
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murdered or leaving Konya has not totally been confirmed. We have a lot 
of different information on his tomb. There are three places known as his 
tombs: The first one is the tomb called Maqam-i Shams. As Feridun Nafiz 
Uzluk suggests, the second one is inside Rumi's tomb at an unknown loca- 
tion. According to Aflaqi, his tomb is next to the tomb of Emir Bedrettin, the 
architect of Rumi's Madrasah. In Anatolia there is Kesikbas Tomb in Nigde 
known as his maqam. Outside of Turkey, there are other maqams known in 
Multan in Pakistan and in Hoy close to Tabriz in Iran. 

Itis not clear who the teacher or the student is. What is significant is what these 
two great friends ofAllah who have become mirrors for each other have left us. 


The information presented in this symposium will surely shed light on var- 
ious questions and encourage further research in the area. I would like to 
thank all friends of Allah, all the professors who are present, and all those 
who have contributed. I would like to conclude my speech with the fol- 
lowing ghazel (/yric poem) which Rumi wrote after Shams” disappearance. 


O! The soul of hundreds of rose gardens 
Disguised from jasmine 

O! The soul of my soul 5 soul 

How come you have hidden yourself from me? 
The sky is enlightened by you 

Why do you hide yourself from? 

O! This is bodys alive with you 

Why have you disappeared? 

O! The sultan of the attained 

You hide yourself from us and both worlds 

So astonishing though 

O! You are the moon, who has abandoned itself, 
You have hidden yourself from yourself 

O! Apparent to the souls! 

Hidden in such a way 

Apparently existent 

You have hidden yourself 
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Shams and Mevlana 


Abmed Selabaddin Celebt Hidayetoglu 


Rómf's 21st generation grandson 
Let's start with the words of Shaikh Galip : 


*Giirth-1 evliydnin ekmelidir $ems ii Mevldnd 

Misdl-i mihr ii subh-1 miincelidir $ems ii Mevldnó 
Seh-i agkin iki kudret elidir $ems ii Mevldnó 

Syfat u zóta burhdn-i celidir $ems ii Mevldnó 

Hemdn ayn-i Muhammed le Ali'diir $ems ii Mevldnd” 


Shams was a personality who lived in the ocean of divine love ever since 
his childhood. In *Maqalat", he summarizes this stage of his life with 
these words: 


*I had not achieved puberty yet. Sometimes I would dive into the ocean 
of love. That is when I would stop eating, stop wanting anything, and put 
up with thirst and hunger for days. One day my father scolded me: *Son, 
I don't understand your behaviour. Where will this lead you? Acting like 
this will drag you to disaster.” I answered him: *Father, do you know 
what our father-son relationship resembles? If a person puts a duck's egg 
along with chicken eggs under a chicken, the eggs will hatch when the 
time comes. The chicks will all start fallowing their mother. When they 
come across a lake, the chick from the duck's egg will throw itself into 
the water. The mother will start panicking, thinking her off-spring will 
be drown. But the little duckling will be swimming with joy. Such is the 
difference between you and me.” 


Shams lived recklessly in a deep ecstasy but always felt the responsibil- 
ity to discover himself. He had extraordinary impact on people. This tale 
from Ahmet Eflaki defines his personality: 
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*There was a post-sitting ceremony in the dervish lodge of Nasreddin 
Vezir. All the scholars, judges, rulers and the religiously enlightened men 
of the society were there. Each were saying things on different subjects 
of knowledge and science, carrying out pleasant conversation. In one cor- 
ner, Shams like a treasure was deep in introspect thought. All of a sudden, 
he got up and said *How long will you go on talking and relating about 
this and that, bragging and riding on a saddle without a horse at the field 
of brave men? Is there no one among you to say *My heart conveys me 
this news from my creator”? For how long will you go on walking on 
your feet with someone else's stick?” 


Shams, with an unconstrained temperament, was desperately in search of 
a friend, an addressee, who could endure the power of his conversations. 
One night, in a state of ecstasy, where reason was no longer in control, en- 
chanted due to being surrounded by the manifestations of God, he prayed: 


<Oh God! I want you to show me one of your secret loved-ones!”* God 
revealed in his heart that the one he asked for was Muhammed Cela- 
leddin, son of a man called "Sultan of the scholars” from Belh, and that 
he lived in Anatolia. With this revelation, Shams came to Konya on the 
Saturday morning of October 29th 1244. Mevlana and Shams, these two 
gifted people, two divine lights, two spirits fimally met and interacted. 


Sultan Veled in his "ibtidaname” says: 

*AII of a sudden Shamseddin came and reached him. In the radiance of 
his light, shadow disappeared. From behind the world of love, came the 
sound of love to which no instrument accompanied. 


He told and explained to him about the states of belovedness. Thus his 
secret reached glorious hights. He said: **You are a hostage of the inner 
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(hidden) world. But you should know that I am the hidden world of this 
hidden world! 


I am the secret of the secrets, light of the lights. Not even the saints can 
understand my secrets. Even love is a veil on my path. Even an alive love 
is dead in front of me. 


Friends who have become the beloved are more valuable than those who 
have gained God's consent and than those who can differentiate between 
true and false. 


Their state can not be described by words. Tell me: who drinks their wine? 


The kingdom of eternity is for the lovers but the kingdom of the beloved 
is even nobler. 


Experts of the "evident” world criticized Mansur because they were not 
familiar with his world. They became his enemy due to ignorance. They 
had not picked up the scent of his secret. 


If Mansur had lived at this age, Shams*” and Mevlana's state would be 
hidden from him also. He too would turn against them, showing evil in- 
tentions, weighing in favor of punishing them. 


Shams invited Mevlana to an astonishing world, one seen neither by a 
Turk nor an Arab. 


A state that ranks higher than those of the saints is the state of beloved- 
ness. No news about this state had reached the world yet. Shamseddin 
of Tabriz appeared and took Mevlana Celaledddin from the state of the 
saints and lovers to a state not known up until then: State of belovedness. 
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In fact, in pass eternity, Mevlana was a pearl in the ocean of belovedness; 
everything returns to its essence in the end!” 


First Shams searched Mevlana. 


Beauties search for lovers using all they got. All the beloved ones are 
hunted by the lovers. Whenever you see a lover, know that he is also 
beloved. Because even though he is a lover, he is also a beloved for he 
is loved by the beloved. Thirsty people search for water. But water also 
searches for the thirsty. 


Later, Mevlana searched. He found Shams within both his apparent and 
secret self. 


In body I am seperate. But without body and soul, we are the same light. 
Oh you the searcher! See either him or me. I am him and he is me. Since 
I am him, what am I in search of? I am identical with him. So let me 


talk about myself 


I praise his beauty. But I am that beauty, that favor. In fact, I was trying to 
find myself. Like fermented grape juice, I was bubbling over inside the jar. 


Fermented grape juice does not bubble over for someone else. inspired 
by its own beauty it starts working. It struggles to reveal the beauty hid- 
den within itself. 


Shamsedddin from Malatya, in his "Menaqibu l-arifin”, tells this tale: 


*One day we were in Celebi Husameddin's garden along with Mev- 
lana. Celebi was the Cuneyd of the time. Mevlana, with his feet 
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soaked in the river, was pouring out divine knowledge. He talked 
about Shams-i Tabrizi, praising him. Muderrisoglu Bedreddin, a fa- 
vorite man of God and a favored friend, upon hearing these compli- 
ments about Shams, said: *Ah shame, Shame!!!”. Mevlana asked: 
*Why? What for? Why are you feeling sorry for?” Embarrassed, 
Bedreddin answered: *I am regretting the fact that I did not fully 
understand Shams and did not make use of his radiating presence. 
That is why I am weeping and wailing.” For a minute Mevlana did 
not say anything and then explained: 


*If you could not reach Shamseddin Tebrizi, I swear to the sacred soul 
of my father that you have reached someone who has hundred thousand 
Shams-i Tebrizi in each string of his hair; someone whose comprehen- 
sion of Shams” secret astonished even Shams himself. Shams Tebrizi, 
the sultan and the beauty, was the guard of our spirit.” Everbody started 
«sema”. Mevlana too was whirling and reciting a poem containing the 
following verses: 


*TI am the sultan. I am the soul of the rose garden. How can you talk about 
this and that when you are in the presence of a king like me?” 


Last word belongs to those who follow Sultan Veled, who is the secret 
of Shams and Mevlana: 


Sem -i ruhuna cismimi pervane diigiirdiim 
Evrak-1 dili ate$-i sizane diigiirdiim 

Bir katre iken kendimi ummane diigirdiim 
Hayfa yolumu vadi-i hicrane diigiirdiim 
Takrir edemem derd-i derinum elemim var 
Mevla'y1 seversen beni sóyletme gamim var 
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Dinle sóziim sana direm Ózge edadir 
Dervig olana lazrm olan ask-1 Huda dur 
Asik nesi var ise ma'gika fedadur 
Sema safa cana sifa róha grdadir 


Ask ile gelin eyleyelim zevk u safdy1 
Góklere deśin ir górelim Hd ile Hay 
Mestane olup depredelim ceng ile nay1 
Sema safa cana sifa róha gidadir 


Ey sńfi bizim sohbetimiz cana safadir 
Bir ciir amiz1 niigidegór derde devadir 
Hak ile ezel ettigimiz ahde vefadir 
Sema safa cana sifa riha grdadir 


Ask ile gelin talib-i chiyende olalim 
Sevk ile safalar siirelim zinde olalim 
Hazret-i Mevlana ya gelin bende olalim 
Sema safa cana sifa riha gidadir. 
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Opening Stateement 


Cemalnur Sargut 


President of TURKKAD Istanbul Branch 
Researcher of Sufi Studies 


*I am Spring, forever Spring” says Mawlana. 

He who made our Autumns into Springs, 

He who brought us to the world, again. 

He who taught us the joy of doing miraj (spiritual ascension) in this world, 


He who taught us: what is love? What is it to love? What is it to love a 
human? Who is a human? 


He who, rejoined us with our God, 

He who, wrote a book that served as a true teacher for us, 

He is such a sultan, impossible to explain. 

He said *Love”, he said *I saw”, *I got drunken”, "I became He” 
He thus explained love in three letters. 


I am talking about Mawlana, about the master, about he who is the master, 
who made us masters. 


I am talking about he who improved our lives, who changed it, who made 
it alive, who created us. 
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I am talking about he who has God's "Master" attribute. 


I am talking about he who is still affecting us the way he affected people 
eight centuries ago. 


But where is the mirror that can reflect such a beauty? 
Where is the mirror that can reflect such an amazing beauty? 
That mirror was Shams. 


Only Shams was the one who acquired the ability to be a mirror facing 
Mawlana to perceive his infinite beauty. 


Mawlana in turn, became a mirror for Shams” amazing truth that mani- 
fested in the attribute of Jalal (Majesty of God) 


They became mirrors for one another. But the question is what did we 
understand from them? 


Shams and Mawlana said *Allah'* with an equally infinite love. 


It is interesting that we heard Mawlana's "Allah" as *Shams”, and Shams* 
saying *Allah'” was heard as '*"Mawlana” by our ears. 


It is this relationship that makes us understand the manifestation between 
Allah and His Prophet. 


How much we will understand from the relationship that we will try to 
shed light upon today is known by him. 


This is such a love that makes one attached to someone saying *Yes, he 
loves God the way I do!” 


This is such a companionship that gives the joy of going through the mi- 
raj hand in hand. 
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Mawlana tells us so in his Diwan al-Kabir 


Everybody read something, if you allow me to; I would also like to lis- 
ten to his telling about Shams with his own words. 


O life, O two eyes that see, how are you? O the beautiful that made Moon 
and Sky jealous, which world are you in? 


We and hundreds like us are ruined without you, we are drunk in a state 
of rubles; we are powerless without you, how are you without us? 


A place without you is like a hole where a scorpion roams; where are you 
in that place where no one else is; which world are you in? 


O my soul, how are you choosing among souls? O the pearl that is supe- 
rior to seas and oceans, how are you doing? 


O the bird of highest skies, you fell to the ground. You are mixed with 
blood, love, mucus and bile, how are you doing with these? 


You came from that beautiful rose garden and fell into this boiler room; 
how do you get along with those in the boiler room, how do you settle 
out the differences? 


You are like the great Qaf Mountain in standing powerfully, standing 
still, how patient you are, he who chose to be alone like Phoenix, how 
are you doing? 


World is still with you, what world are you in? Bodies are alive with you, 
what state are you in all alone, how are you with bodies? 


Even Sun is ashamed of itself when he sees you, which east are you at, 
o beautiful? Pure poison becomes a dessert with you, how are you o su- 
gar, o honey? 
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Though we have nothing, we are destroyed because of you; o you who 
brought fights and mischief to the world, how are you doing? 


If you disappeared from the heart, what are you doing in my heart, what are 
you doing there? If you are in that heart, which state are you in with love? 


O the unique sultan Shams who is the pride of Tabriz, you who stands at 
the station of "they had only two bow distance in between, even closer” 
(qaba qawsayni aw adna) how are you doing? 


Mawlana lived his miraj with Shams who was in Miraj. 


Was his miraj the miraj of the Prophet? Was it like that? Was it simi- 
lar to that? 


Everybody is said to do their own miraj. Mawlana reached Shams' truth 
with his love towards him. 


Shams, Sun, that is, God's manifestation in Sun. 
That Mawlana was not in love with Shams” body, but with his meaning. 
He was in love with God's manifestation in him. 


But Mawlana saw and knew that the manifestation he saw belonged to 
himself, all the beautiful ones were in himself. 


How fortunate is Mawlana, how fortunate is he who taught to be Maw- 
lana, how fortunate is Shams. 


This morning they asked me, *Why is Shams disclosed now?” 
Because our world is living its state of Kemal (completion). 


Because this world is conjoining knowledge and spirituality, kaowledge 
and spirituality became equivalent. 


Then knower of God is disclosing his Reality. 
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I am not capable of doing anything, who am I? 


According to Mawlana, we are like a fly that lands on a piece of straw 
floating on a horse's urine and yells "is there a captain who is my equal?” 


Who am I? But they are opening their own truths. 
Today I would like to thank Shams, who allowed me to realize this, 
To Mawlana who made my life in to a real life, 


'To my teacher Kenan ar-Rifai who made me read Mawlana, and Mawlana's 
beautiful and great family who are reflecting his meaning, and to our pro- 
fessor friends. 


I would like to continue with a poem of my teacher. 


My teacher Hadhrat Ken'an ar-Rifai tells the relationship of Mawlana 
and Shams as follows: 


If I am myself, I am not in the soul 
If I am you, I am not in the skin 
If you are me, skin bears a soul, 


Soul wears a skin, it is not I, 


Hence get out of me, 
Destroy the selfhood, 
If you want me inside the soul 


Get rid of yourself, get the soul 


May God grant all of us inshallah. 
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Shams-E Tabrizi Through Jalal Ad-Din Rumis Own 
Verses 


H. Nur Arturan 


Researcher of Sufi Studies 


The divine affection between Hz. Shams-i Tabrizi and Jalal ad-Din Rumi 
is such a love that; it is the most charming to human kind after the love 
of Hz. Yousdf and Zuleyha, called *Ahsenu'|-kasas” in Holy Kur'an. 


This is such a love that; it is still as fresh as the unborn bud sitting on its 
branch, as alive and clear as the secret of Hayy falling from the sky to 
the earth, and closer to us than ourselves just like the breath we take in. 


In one of his odes, Rumi says the followings for this divine love: 


*<This is such an enlightened love tree that; it has no Body. Its branches 
are in time with no beginning; its roots are in eternity. Neither does it lean 
upon the sky nor on to the ground.”! "This is such a love that no similar 
love has come down on earth till now. And will not ever come.** 


For centuries, scholars and ignorants, as well as gnostics who reached 
spiritual maturity commented a whole lot on this divine friendship ac- 
cording to their nature and enlightenment. Finding these interpretations 
very natural, I'd like to remind you of some traits, once more, through 
Jalal ad-Din Rumi's own verses and perspective. As known; for some, 
Hz. Shams-i Tabrizi is the beloved, and Rumi is the lover. And for some 
others; Hz. Shams-i Tabrizi is the sheikh, and Rumi is the disciple. How- 
ever, according to Rumi; in this love which has branches in time with no 
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beginning and roots in eternity, there is no beloved or lover, neither there 
is a sheikh or disciple as conceived by our superficial approaches. Some 
words laid upon this love may be accepted partially; however, the inner 
meaning to it can only be perceived by those who got lost in the essences 
of Shams-i Tabrizi and Rumi and who got totally burnt in the fire of this 
love, to become nothing but ashes. 


No doubt; the very precious teachers, whose high presences we are in 
front of at the moment, would accept that; it is not sufficient to have the 
titles of Associate professor, doctor or professor, nor it is sufficient to be 
graduates of several colleges to talk on the celestial meaning of this kind 
of very sublime love, which relies on neither the earth nor the Throne of 
Allah. Jalal ad-Din Rumi speaks forward in one of His odes: 


«Since the opening of the school of love on earth, it never existed a sub- 
ject more difficult than to distinguish the difference between the lover and 
the beloved. There exists other ways than the comparison philosophers 
turn to in distinguishing this difference, however, this way is also closed 
to those knowing the cannon laws of religion, to doctors and also to the 
fortunetellers dealing with stars. 


One way or another, at different times, many people with deep knowl- 
edge, many with sharp intelligence focused on the difference between the 
lover and the beloved. They came up with various ideas. They went into 
arguments. They contradicted each other, yet, none reached the truth by 
any means. They mentioned the lover and the beloved to have many dif- 
ferences but all their ways got bound. No one had reached the true infor- 
mation about the lover and the beloved.** 


Jalal ad-Din Rumi, the sultan of Lovers, mentions no one to have reached 
the true knowledge on the lover and the beloved, but how is the situation 
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today? How much of this knowledge is attained now? This, too, is only 
known to those competent in the matter. 


Why is it that no one could know the difference between the lover and 
the Beloved? 


Why was this truth not reached by anyone? 
Again, I'd like to comment on this topic by Rumi's ocon verses: 


«Both worlds are strangers to love. There are seventy-two madnesses, 
and seventy-two craziness in love. The sect of the lover is different than 
seventy-two religions. * 


*Ebó Hanife, one of the greatest imams, did not mention love; Hz. Safi 
also did not explain love. No imam from any sects brought any knowl- 
edge on this subject. In the science of religion; there is an end to the dis- 
cussion of "this is acceptable”, "this is not”. There is no end to the sci- 
ence of lovers. The religion of love is apart from all the others. The sharia 
and the sect of the lovers is Allah.* "Unfortunately; the public got in- 
terested in rumours on this latter. Love is not in superiority, in knowl- 
edge, in note book or in pages of an art work.”$ "Love cannot be learnt 
by studying or reading.” 


<] deny the humanness of the one who is not a lover.* 


<«Whoever's pulse is not fixed on love, even if he is the Plato of his time, 
accept him as a donkey.”” 
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«Accept those who ignore love as a gong of dogs”"* 


In another verse of his, Rumi shows us the path by saying "If you want 
to know about love and the states it puts you through, ask love itself, get 
to know love from love”; also, our $efik Can Dede used to say: "Don't 
try to know Rumi from an untrusted source, but know him from Him- 
self, he is hidden in his works.” If we are to know about love from love; 
then, what is Love? 


Who is the lover, who is the beloved? 
Where upon does the fondness between Shams-e Tabrizi and Rumi lie? 


I believe that the answer to all these questions are hidden and waiting to 
be found in various verses of Rumi's own verses. 


Love is where we get our lessons. And the One who spiritually gives us 
our lessons is the all mighty Allah.” *Whoever you find to be a lover, 
know that, He is the beloved. Just like the thirsty people seeking water 
in this world, water seeks the thirsty in this world." 


If we are to ask Rumi who enlightens our souls with these words of di- 
vine knowledge from Allah; Then what is love? He lands us responses 
with several verses from Divan-1 Kebir: 


<If they ask you, 'What is love?” you may respond: Love is to quit wishes, 
inclinations, desire to do one thing or not and the will power.”3 


«Love is like the prophet between Allah and His creatures.”"* 
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«Love is nothing else than getting ruined, vanished”"5 


*Love is nothing but a spiritual gift, Allah's grace, help and a happiness 
of the heart.”'$ 


<Love is the home of Allah.” 

*Love is a spiritual mirror. 5 

*Love is a poor stranger coming from far away, just like the soul. ** 
<Love has nothing to do with this mortal world. *" 

*Love is the essence and secret of the ever existing, boundless Allah. 
Love is the sea with no constraints, resting in space. 

Only one drop of this eternal sea is hope 

The rest is all fear.” 


To sum up, if we were to express love in a few sentences under the light 
of the above verses; 


<The initial Arabic letter of the word Love being *"ayn", represents wor- 


ship and devotion, *Śim' is for gratefulness, and *kaf" is for contentment > 


AS it can be seen, the divine love has nothing to do with the world 
of mortality, earthly feelings and thoughts. Love is a divine essence 
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owned only by Allah, and He solely passes it onto the ones deserv- 
ing it. 


Also, another topic we want to discover is: Is Hz. Shams-e Tabrizi the 
Mursid and Rumi his Mureed? How true is this thought? 


The answer to this question is; again from Rubaiyat of Rumi: 


*There is neither inferiority nor superiority in Love. In Love, there are 
no hafiz, sheikhs or mureeds”>* As it can be seen Rumi, directly from his 
well of wisdom, gives us the answer very clearly and; also, Hz. Shams- 
i Tabrizi speaks forth in his Makalat, about Rumi, and the relation be- 
tween sheikh and the mureed: 


«What befits me is to maintain the friendship and brotherhood appear- 
ing in our life in their track. Or, I don't like relationships such as that be- 
tween sheikhs and mureeds.*** 


One of the very important subjects is that; in general, we all believe that 
Rumi fell fully in love after meeting Hz. Shams-i Tabrizi. 


For sure, we should undoubtedly say 'eyvallah' (so be it) and accept 
the outer appearance of this belief. But, what is the true starting point, es- 
sence, meaning and inner core of this divine love? 


Here, once more, I'd like to share Rumi's verses with you: 


<Neither was I created from water, nor from earth. I have no link with 
this world.> 
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We used to say Ene-l Hakk in Bagdad of the spiritual realm long before 
the struggle and the noise of the witty Ene-1 Hakk word of Hallac-1 Man- 
sur reached this world.*% 


If Hallag were alive now, he would hang me because of the grandeur of 
my words and my mystery.” 


My Lord, I am yours; I am your lover since the day you said *Am I not 
your Lord?” in the kingdom of eternity.** My Lord, my love reached per- 
fection right as you created me in timelessness. At that time, there was no 
earth, no sky. No sun, and not one created person was There. 


When you chose me for your own love, with which you brought me to 
perfection, nothing was there. I was your closest companion, your inti- 
mate, your greatest lover even before the universes were created. 


From these few verses we presented by thinking "less is more”, we un- 
derstand that the core meaning of this divine love is very different, there 
is no lover, no beloved, no sheikh or mureed as we see in the world of 
appearances. Through Rumi's own words, even before the creation of the 
realms, the existence of the earth and the sky, Cenab-1 Allah chose him 
for his love, and thereby he reached perfection. So, if nothing is the way 
we see it, then how should we understand the love towards Hz. Shams- 
i Tabrizi that had been told for centuries and is yet to be told till the end 
of the world? 


*Wherever I put my head, He is the only one to be prostrated before. He 
is the only One to be worshipped in the six directions and beyond these 
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six directions. Garden, rose, the beautiful one, the lover are all pretexts. 
The sole object of all these is Him. *0 


*Q, the One whose qualities are obvious to the eye, my ALLAH whose 
person is hidden like the essence of the essence, I, swear on your eter- 
nal holy essence that; 


AII my wishes, all my desires, all my aims are only you 

I love nothing but you, I want nothing but you 

I never praised anyone else's name in this world 

I continuously praised you, I, merely wanted you, not anyone else.**! 
In fact, Shams-i Tabrizi is a pretext too. 

Anything else than praising you is all perversion, all vain. 


<Everyone realized that I am in love. What a pity, nobody understood 
who I love. Nobody was able to know. *? 


<I am like a moth in love, who had thrown himself into the First Light, 
whose life got hit by the First Light and whose wings have burnt out with 
that. And now, in this world, I am serving one of the candles of the sul- 
tan of that First Light. * 


Consequently; in one of his rabaiyat, Rumi shares an ultimate word on 
the matter with those who got stuck in the appearance and, by doing that, 
evaluates this divine love which has no body, has branches in time with 
no beginning, has roots in eternity. 
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*What we call Beloved is just a pretext. In essence, the sole and only real 
lover is Allah. Whoever does not want to understand this truth, cannot 
see and know it, thinks that those are two separate things; is either Jew- 
ish, or a misbeliever.** 


By putting forth that what we call Lover is just a pretext, the pur- 
pose is only Allah, that whoever does not want to understand, see or 
know this, is either Jewish or misbeliever; Rumi enlightened the mat- 
ter very clearly. 


But here, we should have a correct understanding of the words Jewish or 
Misbeliever. Rumi never judges or humiliates anyone because of his re- 
ligion, faith or belief. By Jewish, he means the one who has difficulty in 
accepting the truth, and by misbeliever he means those who try to hide 
the divine truth. It is known that, during history, the people (umma) of 
Prophet Moses had most trouble accepting the divine truths. 


So, if the real aim is Allah and Shams-i Tabrizi is just a pretext, why such 
a pretext is needed, what is the good and wisdom in it? 


Once again, I'd love to present the answer to this question through a few 
sentences from Rumi's own verses: "I have no hair of my body who does 
not suffer and cry from your sorrow. O, the lover who is the ease of my 
soul, what is the purpose of my wailing and groaning? 


Do you want to gather everyone around me? 


Because if I don't wail and cry that much, fi.e. do not cry Shams Shams 
Shams) then this crowd would not gather around me. 


What meaning has this people assembling around me upon my wailing? 
Why do you want to keep this public next to me? 





34 Can Sefik Divan-1 Kebir tome 4. 184 


>< 
R 
« 
K 
« 
T 
— 
3 
>< 
Ru 





>4 
< 
w 
E 
« 
< 
Z 
5 
>4 
SE 





se ENLIGHTENED BY THE SUN ne 


52 


The meaning of the gathering for the same purpose of the souls behind 
shadow beings, is people's journey to themselves from themselves. It is 
to find the divine trust they already have. 


As it is obvious, these are very clear and net verses requiring no inter- 
pretation or explanation. In another verse of His, Rumi asks very openly: 
«Poetry is the dress for my word. But, who is inside the dress?3% Un- 
fortunately everyone got interested in the dress, no one knows about the 
beuty in it. To have an understanding of Rumi and Hz. Shams-i Tabrizi, 
one should digest the meaning of the hadith *Believers are mirrors for 
each other.” If this hadith can be understood in depth, the place of Shams- 
i Tabrizi in Rumi's life will be understood too. 


For Rumi who speaks in his Divan-1 Kebfr: '*Yousńf was a pretext, the 
aim was Hakk. No prophet's soul will fall in love with a man. Jacob is 
from the lineage of Hz. Abraham, he wouldn*'t incline to the incorrect. *7, 
Shams-i Tabrizi was also a pretext, an intermediary. For sure, as a suc- 
cessor of the prophet and as a grand sultan of love he would not incline 
to the incorrect. It would be idolatry to get stuck in the mortal being, ap- 
pearance and form of Shams-i Tabrizi; and no one can claim that Jalal 
ad-Din Rumi is an idolater. 





35 Can Sefik Divan-1 Kebir tome 1.431 
36 Can $efik Divan-1 Kebir tome 2.876 
37 Can Sefik Divan-1 Kebir tome 2.503 


Me ENLIGHTENED BY THE SUN se 


"TWO BUDIES UNDER THE SAME SHADE 
<«Mevlana Celaleddin-i Rumi and Shams of Tabriz” 


Dr. Nuri SIMSEKLER 


Selcuk University, Director of Rumi Research Center 


You know the story more or less. Mevlana, having received the neces- 
sary education, has taken his father's seat teaching his students at the ma- 
drasa. But at night when he is deep in contemplation he is dreaming of 
a knowledge that is different than the ones he has learned and has been 
teaching. While Mevlana is trying to open the door of servitude for his 
students using words of wisdom (ilm-i kal), he seeks the key to the non- 
yielding door of the state of wisdom (ilm-i hal) that covers an increas- 
ingly bigger place in his heart. He is trying to feel the state which he de- 
scribes with words. 


On the other side Shams of Tebriz returned to Tebriz after a long search to 
find a person who could answer his questions and solve the secret codes 
of the wisdom of state. A search in vain because neither his father and his 
teachers nor the people he had met during his travels was the searched one. 


A Dream in the Night of Tebriz 

A dream that ties separation to union; a dream that enlightens Shams'” path 
like a candle in the dark; a dream that takes him away from Tebriz and 
sweeps him to Konya; a dream that inspires him to find Mevlana Celaled- 
din in Anatolia as an answer to his bedtime prayer: *Dear God, allow me 
to meet one of your secret loved ones who can endure my conversation”. 


765 Years before the Present Day 
Shams who was called "flying Shams” for roaming around from one coun- 
try to another in search of a friend who can be a mirror to him, is now 
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flapping his wings towards Konya where he will unite with his friend. 
Maybe his wings are a little weak due to years of searching but his heart 
is full with meaning. Now he has finally found his home, has finally un- 
derstood who possesses the lock of the key he carries in his soul. After all 
*whether he goes slow or fast, at the end, the seeker will reach whatever he 
seeks” (Mevlana, Mesnevi, III, 978). "Thirsty one wails asking for water 
and water wails asking for the thirsty one” (Mevlana, Mesnevi, III, 978). 


Two souls united into one, two bodies sharing the same shade: 


CEKOSZEZNIE 
F30l m5 Ś ML, AlE 
Ś300bG) sy p rml 
MOT gel) | „Ś Ol go UV zo) 
In truth your soul and mine are one 
We are both exposed and hidden; that 5 the game of the faith 
I still say you and me because of immaturity 


There is no you nor me; they are words that belong to this world only. 
(Mevldna, Divón-i Kebir, Rubói No: 1566) 


Months after the union of the two seas 

Two friends! Two friends living the same state. One had travelled from 
Tebriz to Anatolia, the other had promoted from apparent (zahir) to hid- 
den (batin). One had bestowed the soul within the cage of the flesh. The 
other had deserted his lessons and his pupils. 


ŚŚ m Ś ŚJ p2y Jal; 
GŚ yć ob pęj ów 
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P> GO 9 b typtd odlzw 
GS my 5 OS2y5 dzy jl 
(MVT ZF Ly tgŚ Ol gs DY ay 


(Mevlóna, Divdn-1 Kebir, Rubdi No: 1816) 
I was a devoted worshipper you made me recite poems 
You made me a starter dish to people who are addicted to entertainment 
I was sitting on my prayer rug in a dignified manner 
You made me a toy for the children on the street 


Two bodies under the same shade; two bodies in the house sitting close 
by, one knee touching the other, one soul touching the other; two bodies 
without tongue, without lips. Outside crude people are continuously gos- 
siping and threatening. 


Within the house one spirit in two different bodies are ascending to the 
peak of maturity. Outside is overcrowded with people trying to descend 
to the pit of ignorance. 


kaś LG Lslt ol USL =lbaj sy, | dys AŚ 
O PJ p6 s OJ 27 py Uze gl JI JI zza 


Uni 3 gą 9 Olę Jl eze 7 pó yć lay j ŚL 
CAS ZWEI, dl s oUzlu) 


They said if Shams leaves - Sultan Mevlana will be left to us 
We will benefit from him just as in the old days — without lips without tongue 
we will taste his candies 
(Sultan Veled, Veledndme, p. 46) 
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After a few Years 

Flying Shams flapped his wings toward Damascus because of the igno- 
rant. But the locked door has not been opened yet. Sultan Veled went to 
Damascus bringing back the other half of the key, bare footed, bare hea- 
ded. Mevlana celebrated this union with poems: 


U? Ułyeh J Syn 05 3 Jal» 3L 
8 $45 3 J3 5 Ól> 35 5 | a JU 
ÓW 3 GRE JI pls om ob 5 0)pm 
1 zab 6 09m 3 ol s | „a aŚ0])) 
6) 

NNAJIE : zŚ Ol go :UY za) 


My Husrevy, my $irin came from the mountain again 
My soul, my heart, my religion has remembered me again 
Out of my love and pleasure, I read Ya-Sin again and again 
I now have a smile on my face, my sure-i Ya-Sin has come 
Divan-i Kebir, Gazel No: 2066 


The two souls sat once again on the rug of silence, sending fire to the 
willing hearts. Sometimes they got up to "ruku”, sometimes they fell into 
prostration. They did wadu using their bloody tears. They got to know 
each other they hugged each other, they tried to comprehend the mea- 
ning of "one" through each other. They understood *one” and they were 
born again. 


ŚŚ Pl pi UB naj p 
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Bo Dei ŚŚ pln i 
AVE EL): „Ś Ol go UV zo) 


I was old in the climate of nothingness, he made me younger 
I was dead, he brought me to life again 
I was always afraid of getting lost on your path 
I won t ever get lost, he made me more explicit 
(Mevldna, Divdn-1i Kebir, Rubói No: 1814) 


Crude mouths were hashed for a while but hearts had not yet tasted love. 
They repented, they said "we were row, forgive us”. They promised that 
they will not rebel against them again. 


The two bodies had once again started to converse with or without words. 
They said things that have never been said or heard before. They pierced 
pearls of unseen beauty. To reach the beloved, they walked on the path 
of love never minding the thorns they came across. 


Finally the road came to an end and the doors opened. Both Mevlana's 
and Shams” souls were renewed. In fact no door was left, let alone the 
door, even the walls had disappeared. 


ML jlow Lwy3 oz —l 3 
AL „b Prawy Joy z » 
da 6 w Ja GI Cam dza Myć 
Wlej jo aS glazuy » gl 47 


(21 „eb; | „Ś Ol go UV ga) 
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The water of life of the beloved has reached, no trouble is left 
In the garden of reunion with the beloved, not even one thorn is left 
They say there is a door from one soul to another 
Let alone a door; not even walls are lefi. 
(Mevlóna, Divdn-1 Kebir, Rubói No: 511) 


After a few months 

Yes, there was no wall hiding the beloved. Gossip of the crude people has 
reached the sky. They had not kept their promise; their talking had mas- 
ked their hearts. Instead of diving into the clear sea of the state of wis- 
dom, they were trying to be diverse in the dirty paddle of words. Mev- 
lana had given himself to poetry reciting ghazels. 


p Ula | hoy cl uż gl 
25 ONU |) gie OLE s m 
> zw zm 9 0jU IJ O> LN 
PŚ Olma cyl g Olma cal aż 
Oj Ja ŚyĘLi „Ol jt Dz 
UŚ OŚ m s Śma |; Gl 
Ci p OLIS „p > 
OŚ Of b $ w» YŚ LI 
Uja paz |) ay” oi 9 OZ 
gó BLA 45 95 1, dltażS 
ży) 9) maż Ul ;3 4 Ś 
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OŚ Ul gg | ya gl 15 to S 
O ja (A 5 44 ib ae | 
y> OUalLu sl AIeS cw 
po U Ul xa ; le POZ 
OŚ OI LŚJs LŚ Aly A 
O*Y* dze : „SŚ Ol go :UY go) 
Oh dear God, do not end this reunion with separation 


Do not trouble the heads of those who are drunk with love 


Keep the garden of the soul always green and fresh 
Do not let evil enter this garden nor to the lovers 


Even if fall comes to the branch of soul, do not let it reach to the leaf of the soul 
Do not let these people become lazy and rebellious 


This tree which is the home of your bird 
Do not let its branch brake and its bird fly away 


Do not let this crowd be against each other; enlighten them with your candle 
Make the enemies blind, never let them be happy 


Although thieves are enemies of day time 
Correct them do not break their hearts 


This circle of ours is the Kaaba to be turned to 
What more can I say, do not destroy the Kaaba of hope 
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This tent is yours, oh beloved 
Do not let its ropes entangle 


There is nothing worse than separation in this world 
Do whatever you want but don t ever do this to us 
(Mevlóna, Divdn-1 Kebir, Gazel No: 2020) 


One night they were sitting knee to knee, candle and moth talking about 
the beloved, both hearts and souls deranged. Candle got up and hurried 
to the door, the moth vas surprised. What did the candle want? From the 
moth poured out a poem of that moment: 


GLi 2 73 Gl gi 9 o l Obnw 
GL 48 „WI „L0 du u 
Pu JI ali z 0 6 Lou gi 
OT eby LysŚ Ulga UV a) 

You and I have become one with the clean love of God 
The opponents are gathered at our door all the time 
I am thinking of your end, losing sleep doing so 


You on the other hand is sleeping for my end 
(Mevlóna, Divdn-1 Kebi; Rubdi No: 103) 


And the candle was saying these verses as wind blew through the open door: 
de pelŚ jo WIN AŚ - 8) pz] 2 trl pAl> 
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This time I will leave this place in such a manner that 
No one will know and they will wonder "where is this man” 


Everyone will search after 
But no one will find a trail of me 
(Sultan Veled, Veledndme, p. 46) 


Yes, like a month Mevlana went after the candle in vain, finding no trail. 
When he stopped hoping, he realized that he was both the moth and the 
candle, both burning and making others burn. He answered the rumors 
about Shams claiming that he had been murdered had been thrown into 
a well with this poem. But he left behind a question that will not be an- 
swered for centuries to come: 


03 m gl oj Ol AS CAS „Ś 
03 „o Jógl LIS cóś AS 
P> z dal 23 Ji 92 ami Ol 

2 pa dpi jg CAŚ j Cay 04) 33 

(A eL) | „Ś Ol go I UV go) 
Who said that the one eternally alive has died? 
Who said that the sun of hope has set? 
Only the enemy of that sun has gone up to the roof 


He closed both eyes and said "Shams is dead” 
(Mevlóna, Divdn-1 Kebi; Rubdi No: 806) 
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Facts and Fiction hand in hand about 
Shams of Tabriz in Pakistan 


Dr. Arif Nausbabi 


Pakisan, Gordon College, Rawalpindi, Department of Persian Literature 


Shams of Tabriz is an eminent name in the history of mysticism and lit- 
erature, that is Shams uddin Muhammad son of Ali son of Malek Dad. 
Although the life of Shams of Tabriz is part of fiction and part of fact, 
but it is certain that he was mentor and beloved of Maulana Jalaluddin 
Muhammad Rumi. He came to Konya from Damascus on 26 Jamadi 
II 642A.H. (29 November; 1244). There he stayed in solitude with Mau- 
lana for 40 days or 3 months. He left Konya for Syria as he felt irritated 
by the disciples of Maulana. Maulana became anxious after his departure 
and he wrote letters and did poetry to go his feelings of pain of disunion. 
Following this Shams returned to Konya. Once again he faced troubles in 
Konya at the hands of envious persons and he again went back to Syria. 
Maulana once again felt like a fish out of water in his absence and sent 
his son Sultan Walad to him in Syria. His son brought him back to Konya. 
Once again Maulana and Shams began to spend their time in company of 
each other. It stirred jealousy among the people who were around Mau- 
lana and they started insulting Shams and they raised trouble for Shams 
and ultimately martyr him .This martyrdom was recorded on 645.! 


Now we will turn to another aspect that how Shams Tabrizi is recognized 
and remembered in subcontinent especially in Pakistan. This is an inter- 
esting research. It has two opposite trajectories. One consists of people 
who are initiated in the field where does the other comprise the common 





1  Aflaki, Shams aldin Ahmat, Mankib ala rifin, ed. Tahsin Yazici, Ankara, 1980, 
vol.2,pp.614-703; Jami Nuruddin Abdulrehman, Nafhatul uns min hazaratel 
quds, ed.Mahmud 'Abidi, Tehran, 1373s,pp.466-69 
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people. The former category views Shams as he is projected in Maula- 
na's poetry and historical books like Manaqeb al arfeen by Aflaki and 
Nafhat aluns by Jami etc. Well known and sound poets have written po- 
etry in his admiration .They have simply used his name as a symbol of 
love. The later category has created several fictions about him and con- 
sidered Shams Tabrizi every one who went by the name of Shams ud- 
din in history! 


It is common for people, books and places to have same nomenclature 
in history. But the similarity of nomenclature has led people to identify 
the lesser known with the better known. People are so deep rooted in this 
attitude the reality gets blurred and consequently fiction takes the shape 
of realty. Similarity of names has confused research scholars of history 
and they committed several mistakes. This has given birth to phenom- 
ena that misrepresentation of incidents, believes, ideologies and author- 
ship of books has become a common feature of our history. As a result 
wrong conclusions are drawn from such mistakes. Now we tum to our 
real topic overlooking the examples. 


There is an ancient tomb in Multan, Pakistan. The attendant of this tomb 
is known as Shams Tabrizi in common a person, who was the mentor of 
Maulana. But it is absolutely wrong. It is said that his real epithet was 
*tapriz" (heat giving) which disfigured into *tabriz” .The one whose tomb 
is in Multan is Shams uddin , originally from Sabzevar, Iran and was the 
descendant of Isma'il son of Imam Ja far Sadeq. His father Salah uddin 
Muhammad Noor Bakhsh belongs to Imsma'ili sect. We can briefly de- 
scribe Shams uddin Sabzevari of Multan as he was born in Sabzevar, Iran 
on 15Sha'ban 560 A.H(27 June, 1165).He arrived Kashmir with his fa- 
ther and returned to Sabzevar on 585A.H(1/894.D) and went to Tabriz 
in 600A.H(7204A.H) and stayed there in meditation for 12 years. When 
he came out of meditation, he went to Konya and then traveled to Egypt 
and Syria and went back to Sabzevar after touring these areas. His father 
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died in 664 A.H (12664.D). Following his father death he went to Bagh- 
dad. The clerks of Baghdad declared him infidel and were bent upon to 
tear apart his skin. He miraculously put on a blanket and tear apart his 
own skin which was demo stated to the whole city. He took back his skin 
in evening and wore it like dress. Then he attended to travel to India. He 
reached Multan in 665 A.H (12674.D). He died there in about 675A.H 
(1276-77A.D). His first tomb was constructed in 677 A.H (1276A.D). 
Present tomb was constructed almost 350years back. Now the adminis- 
tration of this shrine is totally in the hand of Shi*a community of Multan. 


I just want to mention another Shams uddin Tabrizi in India. He was disci- 
ple of Sheikh Muhammad Ghaus and he wrote many foot notes (hawashi) 
on his mentor's books. He died in 994 A.H (75864.D) in Deccan, India.? 


We have very little literature about Shams Tabrizi in Urdu language. 
Mostly the books written about Maulana Jalaluddin, also discuss Shams 
like Shibli Nomani's (1857-1914) book Savaneh Maulana Rum (Newal Ke- 
shor Press, Kawnpur, 1902).ln his book he mainly used Aflaki's Manaqel 
al'arfin and Jami's Nafhat. 


The first Urdu book about Shams was written by Pir Ghulam Dastgir Nami 
of Lahore (1863-1961) entitled Savaneh Hayat Hazarat Shams e Tabriz 
(Published by Madani Kutubkhana, Lahore, 1960, 32pp). 


He wrote his book with reference to Aflaki, Jami, Sepah Salar(Risala) and 
Shibli Nomani's researches. In the last chapter of the book he mentioned 





2 Muhammad Aulad Ali Gilani, Aulayi e Multan, Sang e meel Publications,L 
ahore,1963,pp.217-220; same author, Muraqga” e Multan,p.208;Tawarikh 
e Multan(translation of Tazkaratul Multan)translated by Muhammad Yusaf 
Gardizi in Tarikh e Multan edited by Syed Abbas Husain Gardizi, Multan, 
n.d., p.159 mentioned his name as Shah Shams uddin Aurizi; Ghulam Hasan 
Wani, *"Makhdum Shah Shams uddin Sabzvari e Tabrizi madfon e Multan” 
Paygbam e Asbna, Islamabad,Vol.10.S5.No.38,July-September 2009, pp.84-92. 

3 LalBaig Lali Badakhshi, Tamratul quds min sbajaratul uns,ed.Sayyed Kamal 
Haj Sayyed Javadi, Tehran,1997,pp.1119-20 
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the contradict about Shams Tabrizi and Shams Sabzevari of Multan. With 
reference to some research scholars he mentioned that Shams of Multan 
was native of Tardiz, a village near Sabzevar. 


In Attock (formerly Campbelipur) a small town in north of Punjab prov- 
ince, some men of letter have established a literary club *Mehfal e Sh er 
v Adab”, which has published a booklet on the occasion of the meeting 
that took place between Shams and Maulana 750 years ago. On the oc- 
casion *'28 November, 1962” they got together and presented some pa- 
pers and poems pin pointing the importance and impact of that meeting 
between Shams and Maulana. 


We have not been able to find such an example in any country where 
some celebrations took place on the occasion of the meeting between 
shams and Maulana on the completion of 750 years. Holding such a gath- 
ering to commemorate this meeting is the unique credit of Pakistan. This 
booklet is entitled RUMI V TABRIZI compiled by Nazr Saberi, was pub- 
lished in December, 1962 by Mehfel e sh'er v Adab, Campbellpur (Now 
Attock), comprising 4 articles and 5 poems regarding meeting between 
Shams and Maulana. 


In 2004 Rustam Ali Jamshid , a resident of Faisalabad of Pakistan wrote 
a book Hazarat Shah Shams Tabriz Rehamtullah 'leh : Tazkera,Halat aur 
t'limat (Shams Tabrizi , his life, history and teachings) published by Haq 
Publications, Lahore, 2005, 223 pages. 


The author claims that he has authored a first rate historical and Islamic 
book on the life of Shams. But as a matter of fact this book is a pack of 
lies aad wonderment of fiction. He concocted such incidents about Shams 
and Maulana which were never happened in there lives. He mentioned 
Shams's year of birth as 584 A.H (1/88A.D) and year of death as 670 
A.H (1271-72A.D) in Damascus. He also narrated that Maulana along 
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with his 400 votaries went to Damascus from Konya for his burier.* Al- 
though the author has denied that the Shams whose tomb is in Multan is 
some other personage who belonged to Ismailia sect. 


But the author has related the incidents and happing of the Shams Sabze- 
vari to those of Shams Tabrizi. He entitled this as a chapter "entry of 
Shams Tabrizi in Multan”. He narrated that Shams Tabrizi entered the 
port of Debal (according to the author present day: Karachi) through a 
boat and then traveled to Multan. Shams wrote a letter to Maulana and 
told him that he could not live here and requested him to recall him. Mau- 
lana sent five people to bring him back to Rome.” The picture of tomb of 
Shams Sabzevari has been printed on the title page of the book. This make 
more confusion that book is about Shams Tabrizi or Shams Sabzevari? 


Author has included these books as the source of research about Shams 
Tabrizi: Turikh e Tabari, Sirat e Ebn e Hasham, Tafsir e Ebn e Kasir, Tafsir 
e Tafheem alquran (by Maudodi) and Suspense Digest. This shows that 
where the author has searched Shams Tabrizi from! If this book has been 
presented like a contemporary Iranian novel Kimia Khatoon by Saideh 
Ghods (Tehran, 2006) it would have made a sense, but the author claims 
that it is one the best literary, historical and Islamic book! 


Most recently book about Shams, has published in Pakistan Savaneh Hayat 
Shams alma arif Hazrat Shams Tubriz ma” mukhtasar entekhab e Divan 
e Shams e Tabriz az Maulana Jalaluddin Rumi by Raja Tariq Mehmood 
No mani. (Published by Book Corner Show Room, Jehlum, 2008, 544pp.) 


This huge book comprised a preface (muqaddama) and 26 chapters (bab). 
The chapters 1 to 16 are irrelevant to Shams, and explain the political 
and cultural history and geography of Iran during pre and post Islamic 





4. Rustam Ali Jamsheed, p.13,219 
5  ibid, pp. 174-178 
6  ibid, pp.9.10 
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period. This consumed first 336 pages of book. The chapters 17 to 20 are 
about Shams (pp.337-384) and chapters 21 to 26 are about Maulana. At 
the end there is an annexure comprised a selection of Divan e Shams by 
Maulana with Urdu translation. Mostly the book is based on Jami, Gh- 
ulam Dastgir Nami and Shibli No' mani works and we found no fresh re- 
search about Shams in this book. 


Works attributed to Shams Tabrizi 

One of the book of authored by a mystic's poet Shams uddin Tabrizi liv- 
ing in 8" century A.H. has been intermixed with that of Shams Kabir. 
Particularly one of his masanavi Marghoob alqulub has been ascribed 
to Shams Tabrizi.” 


This masanavi consists of 10 chapters (fasl).* This masanavi categorically 
contains the year of its composition 757 A.H (13564.D). 


Despite the fact that this masanvi was composed in 757A.H, but the scribes 
and publishers of subcontinent ascribed it to Shams Tabrizi. In its editions 
with Urdu and Panjabi translations it was clearly referred to Shams Ta- 
brizi on the title page. (Urdu translation by anonymous, Published 1899, 
Lucknow, 1909 Calcutta, Punjabi translation by Muhammad Shah ud- 
din Quraishi, Lahore, n.a) 


I have found a Persian ghazal in a manuscript written in 13* Century 
A.H which I did not find anywhere in Kulliyat e Shams Kabir (ed. Badi* 





7 In one ofits manuscripts which I saw in a private library of Qazi Raees Ahmad 
of Dhohk Qazian, near Rawalpinid, written in 13* AH century, this couplet 
mentioned as: 

"be nazm avardamash an ra be dab fasl.” The same is in its Punjabi translation 
by Quraishi. 

8 Ismail Pasha Baghdadi in lzab almaknunstanbul, 1947,Vol.2,p.468 
attributed this zaasanavi to Shams Tabrizi, but Saeed Nafisi in Tarikh e nazm 
v nasr dar iran v dar zaban e farsi, Tehran, 1363s, vol.1.p.214 and Ahmad 
Monzavi in Febrest e Musbtarak e Noskbe bayy e kbatti e Pakistan. Islamabad,19 
86,v0l.7.p.409 clearly denied this attribution. 
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uzzaman Faruzanfar, Tehran University).The topic of this ghazal is adab 
(respect). Maulana has composed many verses on adab in his masanavi 
but his Diwan does not contain any of such ghazal. 


Homage to Shams Tabrizi 

Dr. Muhammad Iqbal (/677-/1938)-the poet of east consider him self as 
murid e hendi (Indian disciple) of Pir e Rumi (mentor of Rome) and re- 
vived the teachings of Masanavi in Indian subcontinent-mentioned Shams 
Tabrizi in his Persian and Urdu poetry. He also used the symbol of *Ta- 
briz” with reference to Shams Tabrizi. In his masanavi Asrar e Khudi 
Iqbal through a character Mir Nejat Naqshband known as Baba e Sahrayi 
has advised Indian Muslims against the backdrop of the meeting between 
Shams and Maulana in Maulana's madrassa (seminary).” Iqbal drew from 
his indecent that knowledge and wisdom are complete with sooz e del (pa- 
thos of heart) and apparent knowledge and wisdom generate doubt and 
rejection and pathos of heart is a symbol of faith and piety, as it is said. 


He regards this pathos of the *fire of Tabriz”” and says in one of his most 
fervent ghazal in his collection of poems Maiy Baqi": 


And also in Asrar e Khudi'': 
The symbol of *Tabriz” is due to Shams. 
Iqbal's forefathers were Brahmans (Non-Muslim /Hindu) and he calls 


himself Brahman zada(son of Brahman) , but he is proud of his Brah- 
man lineage because he was confident of Shams and Maulana's secrets. 





9 Asrar e khudi in Kulliyat e asha'ar e Maulana Iqbal e Lahuri, ed.Ahmad 
Saroosh, Tehran, p.46 

10 Maiy Baqi in Kulliyat e asha'ar e Maulana Iqbal e Lahuri, p.250 

11 Asrar e khudi in Kulliyat e asha' ar e Maulana Iqbal e Lahuri, p.15 

12 Zabur e 'ajam in Kulliyat e asha'ar e Maulana Iqbal e Lahuri, ed.Ahmad 
Saroosh, Tehran, p.119 
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In another couplet he says although he is *Hind zada” (son of India) but 
light of his eyes is from dust of Bukhara, Kabul and Tabriz."* 


Iqbal hopes that land of [ran would again give birth to a Maulana and 
Shams. 


The martyrdom of Shams (probably Sabzevari) is often mentioned and 
praised in Punjabi and Sindhi folk poetry. Most renowned Punjabi po- 
ets such as Baba Bulleh Shah (7680-1757) and Khawaja Ghulam Farid 
(1665-1901) have narrated the incident where the skin of Shams was sep- 
arated from his body. 


Another great Punjabi poet Sayyed Waris Shah (1706-1798?), in his 
verses mentioned that Shah Shams is mentor of *Niayaris -people who 
search for gold-. 5 


Punjabi poet Mian Muhammad Bakhsh (7830?-/1907) has specially re- 
ferred to Shams e Tabrizi and Maulana. 


When Shams e Tabrizi presented Maulana Rumi with a mouthful of red 
wine, he was grassed by God. Here our poet is asking God to bring him 
such a gift so that his poetry becomes like that of Maulana Rumi. ” 


Sindhi poets also mentioned the incident where the skin of Shams was 
separated from his body and presented him as a symbol of ishq e haqiqi 





13 Maiy Baqi in Kulliyat e asha'ar e Maulana Iqbal e Lahuri, p.252 

14 Baal e Jebrel in Kulliyat e Iqbal(urdu), Lahore, p.303 

15 Bulleh Shah, Kulliyat e Bulleh Sbab,ed. Dr. Faqir Muhammad Faqir, Alfaisal, 
Lahore,n.d,pp.54,99,167,236: 
Khawaja Ghulam Farid, Akbiya Kbawja Farid ne ed. Muhammad Asif Khan, 
Pakistan Panjabi Board, Lahore, 1994, p.52 

16 Shah, Heer, ed. Muhammad Baqir, Panjabi Adabi akadami, Lahore, 1973, 
p.199 

17 Mian Muhammad Bakhsh,Szżfu/ muluk,Jahangir book depo,Lahore,n.d,p.243 
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(true love).His name is always along with Mansur Hallaj. Poets like Sa- 
chal Sarmast (//52-/242AH/1739-1826) who said 'freshness of my soil 


12 18 


is by the air of Shams Tabrizi. 
He claimed that Shams sentence to death by mullas."* 


Sayyed Rakhial Shah Sufi Qadiri (d. 7939)? and Hakim Ghulam Rasool 
Jatoi Mehrabpuri (d.13704AH/1950)?! also mentioned incident skin of Shams. 


The most significant sindhi poem has narrated by contemporary poet 
Shaikh Ayaz (1923-1997). * He says: once I wished may I have eye like 
Shams Tabriz. When I look on the stock of books, it catches fire. Then 
I think which book should I chose from this stock? Divan e Shams eTa- 
briz may be there? 





18 Muhammad Sadiq Ranipuri, Sachal jo sarayiki kalam, Sindhi Adabi Board, 
Hyderabad, 1401AH/1982, p.16 

19 Osman Ali Ansari, Sachal jo sindbi kalam, Sindhi Adabi Board, Hyderabad, 
1401AH/1982, p.377 

20 Rakhial Shah Sufi Qadiri, Babrul ishq Rasalo, Published by Fatehchand Kania 

Lal Karara, Jackobabad, 1995, p.54 

Gulam Rasool Jatoi, Kbutbat e Rasooli, published by Maulavi Muhammad 

Azim and sons, Shikarpur, n.d. p.84 

22 Shaikh Ayaz, Patan to poor kari, Sambara Publications, Karachi, 1982, p.89 
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Shams-e Tabrizi's Sufi Temperament and His 
Influence on Rumi's Thoughts 


Assist. Prof. Osman Nuri Kiięiik' 


Erciyes University, School of Divinity, Deparment of Sufism 


"The glance of some awliya (sufi saints) is a divine alchemy for saliks 
(Seekers of the way to Allah) and turns their copper into gold.” 
-Rumi- 


"My existence is such alchemy that there is no need to pour into copper. 
Copper becomes gold when it is with me. 


Perfection of the alchemy must be thus and so.” 
- Shams al-Din Tabrizi - 


In parallel with what is reported in Sipehsalar and Eflaki, Shams states 
that his first murshid (guide/teacher) is Abu Bakr.* Shams, who does not 
usually use the title "my sheikh” for none other than this person who is 
called Abu Bakr Sellebaf (basket weaver) since he weaves baskets for a 
living, says that he benefited greatly from this person and took many wa- 
layat (guardianship/leadership) traits from him.? 


*TI had a sheikh in Tabriz who was called Abu Bakr. He would weave 
baskets and make his living from this. I benefited from him very much. 
However, I had something in me that my sheikh could not see. I left Ta- 
briz in order to find a sheikh, but I could not find a sheikh. Though, the 





1  Erciyes University. Faculty of Theology, Academician. 
2 Maqdlit, p. 238. (Maqdlit references have been given from Gencosman's 
translation of the work). 


3  Efldki, vol. II, p. 60. 
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universe is not empty, so maybe there is a sheikh somewhere. They even 
say that a certain sheikh would put a cardigan on his murid (disciple) and 
bestow sultanate upon him without his knowing. I did not come across 
such a sheikh. Besides, there is a road that takes a hundred thousand years 
between the station of the people called sheikh and sheikhhood. How- 
ever, I found Rumi in this attribute at last. * 


Secret of Shams-Rumi: Al-Khidr Meets His Moses 

Mawlawi sources consider the meeting of Rumi-Shams an event similar 
to the meeting of Moses-al-Khidr which is told” in the Holy Qur'an.* In 
Mawlawi sources, this similarity is built by likening Rumi to Hazrat Mo- 
ses whereas likening Shams to al-Khidr in Moses and al-Khidr prototype.” 
In an account that is included in Eflaki, it is mentioned that Rumi drew 
a relation between al-Khidr and Shams by writing *the maqam (station) 
of al-Khidr's beloved” on the door of Shams's cell with his handwrit- 
ing.* Shams himself broadly interprets the story of Moses and al-Khidr 
in his discourses.* In his interpretations, Shams draws a similarity be- 
tween himself and al-Khidr as a prototype.* The expression *"majma al- 


*LI in the Holy Qur'”an, which is known as the place where Mo- 


bahrain 
ses and al-Khidr met and which means "the place where two seas meet”, 
was given as a location name to the place in Konya where Shams and 


Rumi met for the first time. 





Maqdldt, p. 271-2. 

For the story of Moses and al-Khidt, see al-Kahf 18/64 et al. 
See Eflżkź, LI, 98. 

See Sultan Walad, Ibridanóme, p. 48 et al. 

Eflżki, II, 104. 

See Maqdlit, p. 262-266. 

0 For instance, the poem that was shown as a proof by al-Khidr after he left 
Moses and his mentioning the possibility to go to Tabriz due to the treatment 
shown against him in Konya are among the evident clues of this. (Maqdlit 
264). 

11 Al-Kahf 18/60. 
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In our opinion, the similarity that is drawn between Rumi-Shams and Mo- 
ses-al-Khidr is a conscious choice that is beyond a mere representation. 
That is because this similarity holds significant clues related with the un- 
derstanding of the spiritual quality in Rumi-Shams relationship. Thus, we 
believe that it is useful to analyze this comparison. 


One of the important features of Sufi thought is that it does not regard the 
events or personal experiences that are mentioned in the religious sources 
as a mere account of a historical event just like in the example of Mo- 
ses-al-Khidr. What does the story of Moses-al-Khidr'* that is told in the 
Holy Qur'an point out for the other believers? In other words, what is 
the secret to be learned if Moses can endure the friendship with al-Khidr 
who is the holder of i/m al-ladun (the knowledge of Divine Providence) 
and from whom Moses was deprived of friendship since he questioned 
him prescribed by the position of prophethood? Mawlawi sources sug- 
gest that the answer to these difficult questions is hidden in the relation- 
ship between Rumi and Shams. 


First of all, this analogy reminds us a rank related with sayr u suluk (jour- 
neying and initiation). Sufis mention a rank called "maqam al-Khidr" (the 
rank of al-Khidr) among the maqams al-walayat (the ranks of guardian- 
ship/leadership). According to this, al-Khidr appears to the person who 
was bestowed upon walayat after advancing in sayr u suluk and achieved 
this rank by rising from various stages of walayat, and he inculcates some 
secrets from the information type defined as ilm al-ladun to this person. 
It is possible to find the accounts relating to his conversation with al-Kh- 
idr in waqiats (memoirs) of many Sufi leaders. 


For instance, the person whose name is mentioned most in the muallafat 
(written works) of Ibn al-Arabi is not Abu al-Abbas al-Uryabi who was his 
sheikh in his sayr u suluk, but Abu Madyan whom he never met in person. 





12 For the story of Moses and al-Khidt, see al-Kahf 18/64 et al. 
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Abu al-Abbas holds the second place for him. This choice of Ibn al-Arabi 
cannot be explained with the fact that Abu Madyan's murids were the 
sheikhs of Ibn al-Arabi.* Ibn al-Arabi says that Abu Madyan guided him 
like al-Khidr.'* Ibn al-Arabi explains the mystery of the fact that he never 
met Abu Madyan in person as follows. This incident also points to the mile- 
stone in which Ibn al-Arabi accepted Abu Madyan as his sheikh. In 586 
(Islamic calendar) in Seville, Ibn al-Arabi feels a great desire to meet Abu 
Madyan after he has performed the sunset prayer in one evening. His door 
is knocked. The person on the door is Abu Imran. This person is among 
Abu Madyan's companions. The following dialog takes place between them: 


— *Where did you come from?” — *I came from Sheikh Abu Madyan's 
in Biscay”. 

— *When did you see him?” 

— We had only just finished performing the sunset prayer. He told me that 
Abu Madyan had said to him, "Certain things have occurred to the mind 
of Muhammad Ibn al-Arabi, so go at once and answer him on my behalf.” 
Then, Abu Imran mentioned the wish I had had to meet Abu Madyan 
and told me that Abu Madyan had said, "Tell Ibn al-Arabi that as for our 
meeting together in the spirit, well and good, but as for our meeting in 
the flesh in this world, Allah will not permit it.”"* 


We can state that the Moses-al-Khidr analogy that is drawn to portray 
the discourse between Shams and Rumi in Mawlawi tradition is also a 
reference to the maqams al-walayat im which Rumi learned the secrets 
of ilm al-ladun. 


Aside from this reference that can be considered hidden, there are also 
some apparent similarities related to the comparison in question. The 
traits of Shams such as his generally acting contrary to the social norms 





13 Claude Addas, ibn Arabi Kibrit-i Abmer'in Pezinde, p. 73. 
14 See Addas, Ibid, p. 76-77. 
15 Addas, Zbid, p. 103 (cited from Rubul-Kuds p. 114). 
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of his period; his not befriending many people; and his generally being 
alone reminds us al-Khidr who does not see himself bound in a responsi- 
bility that is appropriate to the people and their customs for what he did. 
Al-Khidr's behaviors that are directed from the vertical dimension are in 
contrast with the social customs and norms of the horizontal dimension 
and beyond the conventional information patterns. 


<The difference between us and the great ones is that what we have in- 
wardly is exactly what's outward.”!$ 

In order to exemplify the Shams's outspokenness and sharp style, we would 
like to quote his evaluation on the discussion that is understood to have 
been made about him at that period whether or not he is a wali (Sufi saint): 


*Why did they come to me and start debating, 'he is a wali, he is nota 
wali”? What is it to you whether or not I am a wali?” Following these 
words, Shams starts telling an anecdote of Nasreddin Hodja that suits the 
subject: "They said to Hodja, 'Look over there. They are carrying trays. 
Hodja said, 'It is none of my business.” When they said, *But they are 
taking them to your house”, Hodja said, *In that case, it is none of your 
business.” Now, I will also say, *It is none of your business.” That is why 
I avoid the community” 


Why does Shams” outspokenness annoy people and drive them away 
from him? According to Shams, the reason is that people usually desire 
to be praised and flattered and they feel uncomfortable when their mis- 
takes and faults are voiced. That is why most people cannot take such 
harsh criticisms uttered outspokenly by Shams without refraining from 
anyone. On this issue, Shams says: 


*At last, let me tell you something: This community likes to speak via dis- 
cord and hypocrisy. They get uncomfortable with truthful words. If I said 





16 Maqdlat, p. 114. 
17 Maqdlat, p. 84. 
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to someone, *You are the only great man of our time and a unique hon- 
orable person”, there is no doubt that he would like these compliments. 
He would grab my hands and make compliments like *I missed you so 
much. I have many faults.” However, I spoke openly with the same per- 
son last year. He turned against me. This is not a surprising attitude. That 
is because you have to live with the people in hypocrisy for them to stay 
happy with you. But when you take the path of righteousness, you have 
to run to the mountains and prairies.** 


It cannot be said that Shams complains by resenting due to the reactions 
that he received from the people around him. That is because he believes 
that responding evilness with goodness will further dignify him spiritu- 
ally. In one of his discourses, Shams explains this trait of his as follows: 


*TI have such a habit that I also pray for those who curse me. I say "May 
Allah give them wisdom and drive them to the true path.” O Mighty Al- 
lah! Give him a better state than his current state so that he will say sub- 
hanallah (Glory be to Allah) instead of cursing; that he will say your 
name and be occupied with the divine world!” 


In the story told in the Holy Qur'an, befriending al-Khidr is defined 
as a touchstone that contains extremely valuable secrets but is harsh 
to a degree that is not possible to endure. Al-Khidr warns Hazrat Mo- 
ses, * You cannot endure befriending me.” He points out that only those 
who endure and be patient with his friendship will acquaint themselves 
with his secret. 


In the hadith of the Holy Prophet (pbuh) where He tells about this story, 
He says the following words after He narrated the story: *May Allah be- 
stow His Mercy on Moses. We wish that Moses could have remained 





18 Maqdlat, p. 99-100. 
19 Maqdlat, p. 84. 
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patient with al-Khidr and the adventures that would be experienced be- 
tween them might have been told to us (by Allah in the Holy Qur an). 


Al-Khidr warns Hazrat Moses, *You cannot endure befriending me.” He 
points out that only those who endure and be patient with his friendship 
will acquaint themselves with his secret. In the dialog between Shams 
and Avhaduddin Kirmani, a typical example is presented for this trait of 
Shams. At the end of the dialog, Shams leaves after saying to Avhadud- 
din, *Didn't I tell you that you cannot endure the discourse with the sol- 
diers of Allah?” 


With his following words, Shams points to this aspect of his that is lik- 
ened to al-Khidr prototype: 


<] have such a vehement state that nobody can endure this condition.**! 
*(Even) Bayezid cannot endure my discourse, be it one day or five days. 


Another aspect of the analogy that is drawn between Moses-al-Kh- 
idr and Rumi-Shams is the similarity of their requests for meeting. Al- 
though Hazrat Moses is an ulu al-azm (possessor of firmness and deter- 
mination) Prophet, he wants to meet a friend of Allah who was given a 
special kind of knowledge (ilm al-ladun) and honored directly by Allah, 
in other words, he wants to increase his spiritual hayrat (bewilderment). 
Because of his prayer that is an indication of the dignity of benevolence 
in him, he is told that he will meet a servant of Allah who has i/m al-la- 
dun. Thus, he meets al-Khidr after a long and arduous journey, and the 
incidents that are told in the Holy Qur'an occur between them.* In the 





20 Bukhari, Abu Abdullah Muhammad, Cźmiu:-Sahih, thk.: November er- 
Rufai, Daru l-Kalem, Beirut 1987, Kitabu'l-i lm, 45. 

21 Maqdlat 290. 

22 Maqdldt 179. 

23 During their friendship, al-Khidr shows Moses three mysterious incidents by 
piercing a ship, killing a child and mending a wall. 
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story, the friendship of a prophet, about a field outside his prophethood 
duty, with a servant of Allah who is not a prophet but knows a special 
secret of Allah, and consequenitly, the fact that he wants to learn some- 
thing from him is mentioned. 


In the beginning of the meeting of Shams and Rumi, similarly, a process 
that is actualized with a divine inspiration and guidance as a result of the 
prayer said and the dream seen by Shams is mentioned. Shams clearly 
expresses this issue as follows: 


*I begged Allah: O Lord! Introduce me to your walis; let me be a con- 
versation friend of theirs!, I said. In my dream, they said, *We will intro- 
duce you to a wali and you will become friends.” I asked, 'Where is that 
wali?” The following night, they told me that this wali lives in the land 
of Rome (Anatolia). In another dream that I saw later on, they said, "The 
time has not yet come. Things should not be rushed.'** 


It is possible to make the following evaluation on Shams” mentioned quest 
by taking into account the biographies of some other Sufis. 


The human, who was created in the nature that wants to share its joy, in- 
creases the pleasure he takes in beautiful emotions thanks to this sharing 
and the resulting synergy. We can say that the feature that belongs to 'or- 
dinary” human experiences that occurred in the horizontal dimension also 
applies to the Sufi experience that occurred in the vertical dimension in 
accordance with its own characteristic. In other words, just like new gen- 
erations are formed with the joining of the couples, new meanings and 
conditions are formed with the joining of the meanings as said by Rumi. 
Therefore, a Sufi feels the need to share a beautiful and unique spiritual 
experience with a confidant who can understand him. This is one of the 
main reasons of the fact that the Sufis who set sail want to meet the friends 





24 Maqdlat 274. 
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of Allah by traveling from region to region. However, the main issue is 
to find a person who has such qualities to be told the secret. 


On the qualities of the person with whom he will share his secret, Shams 
Says: 

*I would tell my secret to such a person that I can see me in him, not see 
him in me. Thus, I tell my secret to myself.*> 


In the following anecdote told by Hussain ibn Kashan about the sayr u 
suluk process of Shams, it is reported that the good news regarding the 
fact that Shams would be bestowed a holy conversation friend was given 
by Baba Kamal Jundi, one of the caliphs of Najmaddin Kubra, long be- 
fore Shams's prayer and dream: 


Shams was travelling many cities in the disguise of a merchant and one 
day he went to the żekke (dervish lodge) of Baba Kamal Jundi, who was 
one of the caliphs of Najmaddin Kubra, located in the East Turkistan re- 
gion. At that time, Fakhruddin Iraqi (d. 688/12689), the author of Lama at 
(Divine Flashes), was in the tekke of Baba Kamal Jundi upon the rec- 
ommendation of Zachariah of Multan. Upon the advice of Baba Kamal, 
Shams and Iraqi started performing extensive spiritual exercises in the 
cells given to them for khalwat (seclusion). Iraqi was expressing his feel- 
ings in the form of poems and odes while he was reporting to his sheikh 
the discoveries and manifestations that he observed in his spiritual ex- 
ercises whereas Shams could not express his feelings like him. One day 
his sheikh asked Shams, "My son Shams al-Din; can't you tell some- 
thing about the divine secrets that you feel in your spiritual exercise like 
Fakhruddin?” Shams answered, "I witness more observation and manifes- 
tation than he does. However, since he is familiar with the terms and in- 
formation necessary for this exercise, he can express some secrets clearly. 
I lack this aspect.” Upon Shams” words, Baba Kamal said, *Allah will 





25 Maqdlit 71. 


k< 
(2) 
GC 
2) 
RS 


[OKNIE IANUKA! 





x 
ico) 
| 
3 
4 


[OKYLEUIZNUNA! 





M ENLIGHTENED BY THE SUN Me 


82 


give you such a conversation friend that he will voice the first and the 
last truths on behalf of you. 5 


Noting that nobody had any knowledge on Shams until he met Rumi, 
Sipehsalar states that nobody except Rumi reached the secret of Shams 
after he gained fame.” In view of this, — it may be considered rhetoric of 
history, yet — we can make the following evaluation. If Shams had not 
met Rumi, he would have remained one of the unknown figures of the 
Sufi history. With this aspect of his, Rumi carried his name and Shams's 
name from the unknown darkness to eternity. 


Indeed, Shams has the desire to lead a life by hiding his spiritual iden- 
tity from everyone like other walis who chose seclusion. In one of his 
discourses, he says: 


<I do not want to talk about the walis of Allah, that is to say, the commu- 
nity who lives secretly from the people. They had the opportunity; they 
lived like this and had their time. I said, let me talk to nobody except 
Rumi, let me have conversation with only Rumi.** 


It is understood that Shams” desire to meet Rumi and Rumi's fame did 
not allow Shams to remain hidden and made him a famous wali. 


Now, let's look at Shams” influence on Rumi's suluk (journeying) under- 
standing in more detail. 


Shams's Influence on Rumi's Suluk (Journeying) Understanding 
Role Model Status of the Wise Pfr (Sufi master) 

In Sufi viewpoint, human is considered the fruit and objective of the tree 
of existence, that is to say, the universe. The reason for the creation of 





26 Maqdlat trans. M. Nuri Gencosman, Introduction, p. 23. 
27 Sipebsólór, 121. 
28 Maqdlat 233. 
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the human who has such a position among the family of existence is the 
wise human among the human race. In the absolute meaning, the proto- 
type of the wise human is Hazrat Muhammad (pbuh) whereas there is a 
wise friend of Allah in every period who carries the light that he takes 
from Muhammadi source. In Sufi thought, this wisest friend of Allah 
who is considered as the leader of all walis in his century is called 'qu- 
tub” (leader of all Sufi saints). 


Practicing Sufi viewpoint that is referred to above collectively, Shams 
states in one of his discourses that he sees himself as the qutub of his 
time and the pźr of Rumi: 


*Undoubtedly, there is a purpose and reason for the creation of this uni- 
verse. He is such a happy person that the inside and outside of this pal- 
ace is furnished for him. Whatever remains is his subject and slave. Ev- 
erything is for him. This building of universe was created for him; he was 
not created for this building of universe. Just like a rich man who has a 
saintly guest and he had a beautiful mansion built and furnished in honor 
of him. Then, he went to another place. Will this mansion stay empty? 
There are passengers of Allah's road that we seek... If I said today that I 
am the man of Allah that you seek, would Rumi stay away from us? How 
happy he is that he found and achieved what he sought for. 


Like Rumi, one of the important subjects to which Shams attaches impor- 
tance about sayr u suluk is the need for a wise pfr. According to Shams, 
no matter how much a person struggles and studies to reach perfection 
in suluk on his own, he cannot actualize his goal without studying un- 
der the guidance of a friend of Allah who achieved i/m al-ladun.** Rumi 
also emphasizes the necessity of a wise pór in various occasions. In the 
following verses quoted as example, Rumi says: 





29 Maqdlat, p. 208. 
30 Maqdlat, same section. 
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*<Do not set off on a journey in this valley without a guide. *! 


According to Shams, wise pór is like a mirror that shows the salik his de- 
ficiencies. Salik realizes his deficiencies by looking at that wise prototype 
and tries to eliminate them. As a matter of fact, a person realizes his devi- 
ations and diseases of his inner world in the mirror of a wise man whose 
heart is purified from all kinds of spiritual dirt just like he realizes the 
mess and dirt on his physical existence by looking in the mirror. That is 
because the first condition of eliminating deficiencies and faults is to re- 
alize them. That is why Shams says: 


*<The summary of the advice of all prophets is this: Find yourself a mirror *? 


Similarty, Rumi also explains the function and necessity of a pór with the 
mirror symbolism as follows: 


*What is a mirror for? The use of it is that every one may know what 
and who he is. 


<The murid full of malice sees himself in the mirror of the wali's body. ** 


*Q uncle! You can not know your own state but the owner of the enlight- 
ened heart knows your state 3 


According to Shams who gives advices to salik on his relations with his 
guide, murid must not leave his guide until he becomes completely ma- 
ture.'$ That is because this departure brings his maturity process to a halt. 
On this issue, Shams says: 





31 Matbnawi, vol. I, p 426. 

32 Maqdlat, p. 59. 

33 Matbnawi, v. II, b. 94. 

34 Matbnawi, vol. V, verse 1437. 
35 Matbnawi, vol. III, verse 3565. 
36 Maqdlat, vol. 105. 
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*Murid, that is to say, the passenger on the way of Allah, cannot deviate 
from his desires if he does not reach maturity. That is why it is not appropri- 
ate for him to wander away from his sheikh. That is because a cold breath 
freezes him at that moment; it becomes a deadly poison like the breath 
of a dragon. It blackens whatever that it touches upon. But once the mu- 
rid becomes mature, it is not harmful for him to depart from his sheikh'*7 


Rumi also advises the salik to have conversation with good people and 
his wise pir. Moreover; similarly with Shams” above comparison, he ex- 
presses the fact that salik must protect himself from the negative emo- 
tions of common people as follows: 


*<[o preserve your sense of smell, beware of people's breath and cover 
your body. 


Their breath is cooler than winter winds. Don't let it enter through your nose. 


They are like dead and frozen bodies: their breath come from snowy 
mountains. 


According to Shams, the salik must show extreme care in his respect to- 
wards his murshid.?* Shams draws a striking comparison in order to em- 
phasize the loyalty felt by the salik for his pór: 


<They asked a murid, 'Who is better: your master or Bayazid al-Bistami?” 
He said, "My master” To those who said *How is this possible?”, Shams ex- 
plains the reason by quoting the murid, *That is because I cannot find the 
secret of wahdat (unity) and tawhid (oneness) in anyone other than him”. 





37 Maqdlat, p. 104-105. 

38 Matbnawi, vol. VI, verse 87-9. 
39 Maqdlat, p. 150. 

40 Maqdlat, same section. 
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His Influence on Suluk Method 

Since "not being” is considered as Kargah al-Huda (workshop of Allah) 
that maintains the administration and commencement of the existence in 
the thought system of Rumi, salik's purpose to put himself into this di- 
vine workshop forms the basis of the suluk practices envisaged by him. 
Rumi's following verse can be recalled in relation with the subject: 


«What is the mirror of being. Nothingness take nothingness to the other 
other world if you are not a fool.**! 


In his famous verse, Rumi expresses as follows that many different sub- 
jects that are mentioned in Mathnawi are studied in the way of theme of 
not being: 


<Every shop has a different kind of merchandise and different kind of 
profit. The Mathnawi is the shop of nothingness, O son.** 


According to Shams, the goal of suluk practices is to reach nothingness, 
that is to say, to reach fand (mystical death) as said also by Rumi. Shams 
expresses the salik's aim as follows: 


"What is a sheikh? What is the existence of a murid? Isn't it only 
nothingness? After all, a murid cannot become a murid without 
perishing.** 


According to Shams, purification process is actualized with salik's self- 
realization, exertions, prayers and efforts along with love and divine at- 
traction that come to salik following the help of his murshid. This divine 
love and attraction form the true transformation in salik.** 





41 Mathnawi, vol. I, verse 3179. 
42 Matbnawi, vol. VI, verse 1525. 
43 Maqdlat, p. 232. 

44 Maqdlat, p. 244. 
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From the information and statements relating Shams” biography, it is un- 
derstood that he underwent an intense self-realization and exertion stage. 
Reporting a memory of his that is related with his self-realization period, 
Shams states that he once underwent a self-realization process for four- 
teen months without interruption; and the wall of the retreat house began 
talking and said that his self has also a right on him.* 


According to Shams, self-realization and exertion process is somewhat a 
preparation for the divine love as it will later be studied in detail by Rumi. 
That is because Shams believes that love is what really matures the salik. 


Another factor that has an important place in Shams” suluk understanding 
and the influence of which we see in Rumi is supplication. In Shams's 
narrations, supplication is servant's realization of his nothingness and help- 
lessness before Allah who is the Absolute Being, and his acting with this 
awareness and manners. According to Shams who states that the path he 
shows is a path to supplicate and pray to Allah;*$ and his teaching is sup- 
plication, not coyness”, there is no prayer that is superior to supplication.* 
Shams explains the reason for his blessing the supplication as follows: 


*That is because Allah who has no supplication likes supplication. With 
that supplication, you will be immediately saved from all these.** 


Shams*” inculcations have an influence in Rumi also in samd (mawlawi rit- 
ual) that constitutes an important element of the Mawlawi Order. Shams, 
who likens eating and drinking for sustaining the material existence of 
humans to the samd of the body, regards the samd performed with spir- 
itual rapture as the food of the soul. According to Shams, the soul finds 





45 Eflakt, vol. LI, p. 95-96. 
46 Maqdlat, p. 76. 

47 Maqdldt, p. 82. 

48 Efldki, vol. II, p. 95. 

49 Efldki, vol. II, p. 82. 
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its strength, reinforces its existence and increases its efficiency in the hu- 
man existence with samd.** To Shams, the secret in the samd is the in- 
crease in divine manifestation and spiritual gains that come to the friends 
of Allah, and the condensing and emerging of observation during samód. 
Thanks to samó, a person ascends from his world of existence to other 
worlds and is honored with the visage of Allah. *! 


It is understood that Rumi starts samó, which he performs by turning, 
with the sign of Shams. Sultan Walad tells about his father's state before 
and after his conversation with Shams on samd as follows: 


*My father was a very pious and virtuous man with repentance in his 
youth. He never came to samd. Kira-y1 Bozorg, who was my grandmother 
from my mother's side, encouraged my father to participate in samd. My 
father would wave his hands during samd in the beginning. When Shams 
came, he showed him how to whirl.** 


Conclusion 

It is possible to summarize the conclusions that we drew in our study in 
which we studied Shams” Sufi temperament and his influence on Rumi 
in view of Maqdlat which is considered the main source for Shams Ta- 
brizi's thoughts and his Sufi temperament, as follows. 


The effect of Shams” fundamental personality traits is evident in shap- 
ing his Sufi temperament. Moreover, his Sufi temperament was a deter- 
minant in his life style and his personality. That is why we can say that 
there is dialectic relation between his character and his Sufi temperament. 
Having a critical point of view, Shams voices the truths that he knows in 
a sharp manner without holding back from anyone. This feature of his, 
which combines with his solitude-inclined personality, made an evident 





50 Maqdlat, p. 46. 
51 Maqdlat, p. 38; Eflókź, vol. LI, p. 82. 
52. EfAki, v. II, p. 95. 
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blame trait dominant in Shams, and this trait determined his Sufi tem- 
perament and life style. 


We can say that the typical features of the school, which is known as 
people of love and enthusiasm among sayr u suluk ways, are present in 
Shams. He especially calls attention to hypocrisy in deeds and empha- 
sizes the necessity to hide the spiritual identity from everyone. He criti- 
cizes some of the sheikhs and scholars of that time for the reasons related 
with this. Positioning his Sufi mission as being a man of Allah who is re- 
sponsible for talking to Rumi, Shams deeply affects Rumi who is known 
for his scholastic and devotee features. He directs religious understanding 
to the divine love and rapture aspects beyond prayer and piety. With this 
aspect of his, he becomes one of the main reasons for the transformation 
in Rumi's Sufi understanding. Although the prayers and efforts that are 
exercised for reaching piety are not considered unimportant and unnec- 
essary in this understanding, the main element that matures the person is 
considered the divine love and rapture. 


The Moses-al-Khidr analogy that is used in Mawlawi tradition for Rumi- 
Shams discourse holds significant clues about the nature of Rumi-Shams 
relation. With this comparison, it is pointed out that Rumi received the se- 
cret of Divine Providence from Shams. It can be stated that the true na- 
ture of the secret of Divine Providence is closed to third persons. How- 
ever, the transformation in Rumi's lifestyle and thoughts and the sayr u 
suluk method that he uses to mature especially his friend give us infor- 
mation on understanding the state of this conversation. 


As in Rumi, the goal of the suluk practices envisaged by Shams is for sa- 
lik to reach fand, that is to say, to reach nothingness. That is why Shams 
names his own path as the path of supplication which means servant's full 
realization of his nothingness and helplessness before Allah. 
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Shams-e Tabrizi and the Philosophers 


Masataka lakesbita 


The University of Tokyo, Graduate School of Humanities and So- 
clology 


I. Introduction 

Shams-e Tabrizi is generally considered as an uneducated, wandering der- 
vish, who transformed an intellectual, scholarly Rumi into an ecstatic poet. 
At first sight, Shams-e Tabrizi does note seem to have been interested in 
any religious sciences, let alone philosophy. However, in the Maqalat-e 
Shams,! which is a random collection of his sayings in various occasions, 
he often drops names of the philosophers, and narrates interesting epi- 
sodes of some philosophers. In this paper I will gather Shams's sayings 
concerning the philosophers in the Maqalat, and clarify what kind of im- 
ages he had toward the philosophers in general. Then, I will throw some 
light on the enigmatic figure of Shihab Hariwa, who is almost unknown in 
other sources, but the most important philosopher in the Maqalat, by ana- 
lyzing his character and philosophical doctrines depicted in the Maqalat. 


First of all, Shams-e Tabrizi was not an uneducated, illiterate dervish. 
He was one of those dervishes, who abandoned their scholastic career 
and entered into the life of wandering dervishes, like 'Eraqi, a Sufi poet. 
Before entering the life of dervishes, he had a scholastic career. He was 
a teacher of a Koranic school. He was educated in jurisprudence and 





1 Shams al-Din Muhammad Tabrizi, Maqalat-e Shams-e Tabrizi, ed. by 
Muhammad Ali Movahhed, (Teheran, 1369 AH Solar). The books is partly 
translated into English by William C. Chittick. William C. Chittick (tr.), 
Me © Rumi; Tbe Autobiography of Sbams-e Tabrizi (Louisville, 2004). This 
translation is very useful, because it is arranged according to the subjects. In 
this paper, I used his translation with modifications. 
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theology. In one place, he says, "After all, I was a jurist. I read 7anbih 
and others many times. ”(Akhar faqih budam. Tanbih wa ghayr-e an ra 
besyar khandam)? In one place, he was even called by others the logi- 
cian (mantiqi), although he firmly denies this.” 


II. Ancient Philosophers 
In the Maqalat, the name ofAristotle is not mentioned, but the name of Plato 
is mentioned in several places. The most interesting place is as follows. 


Ibn Sina was half a philosopher. The perfect philosopher was Plato. He 
called for love. (Bu 'Ali nime falsafi ast. Falsafi-ye kamil Aflatun ast. 
Da va-ye Ishq mikard)* 


Here it seems that Plato is more highly valued than Ibn Sina. In all other 
occurrences, the name of Plato is used only symbolically as the repre- 
sentative name for the philosophers. It is interesting to note that Plato 
instead of Aristotle is used by Shams for this purpose. In one place, it is 
said that the philosophers whose leader is Plato declared the superiority 
of the philosophers over the prophets as follows. 


What Plato and his followers say, "If everyone were like us, prophets would 
not be required” is rubbish. (Anche Aflatun wa tawabi -e u miguyand ke 
agar hame hamcho ma budandi anbiya hajat nabudi, zhazh ast) 


In another place, it is said that *'a single one of God's servants can empty 
that Plato of all those sciences. (An Aflatun ra bandeyi az bandegan- 
e khoda az an hame 'ilmha tohi tavanad kardan.)” _ In this case also, 





2  Maqalat, p. 676. (vol. 2, p. 78). The book refered to is the al-Tanbih fi Furu' 
al-Sbafiiya by Abu Ishaq Shirazi. See Movahhed's commentary, ibid., p. 913 
(vol. 2, p. 310.) 

Ibid., p. 626. (vol. 2, p.28) 

Ibid., p. 231. 

Ibid., p. 711. (vol. 2, p. 113) 

Ibid., p. 716 (vol. 2, p. 118) 
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Plato represents the great man of sciences. In another place, Socrates and 
Hippocrates are mentioned together with Ikhwan al-Safa as the represen- 
tative names of the great men of sciences, and they are compared with 
the prophet and his family. 


Otherwise who would talk of Socrates, Hippocrates, the Ikhwan al- 
Safa, and the Greeks in the presence of Muhammad, the household of 
Muhammad and the children of Muhammad's spirit and heart? (Agar 
na Sokhan-e Soqgrat wa Boqrat wa Ikhwan Safa wa Yunaniyvan dar 
hudur-e Muhammad va Al-e Muhammad wa farzandan-e jan wa del- 
e Muhammad.) 


III. Islamic Philosophers 


1. Ibn Sina 

Among Islamic philosophers, the name of Ibn Sina appears in four places. 
As has been already shown above, Ibn Sina was compared with Plato 
and was given a lower rank. In a very interesting episode, it is told that 
Muhammad Ghazali studied Ibn Sina's /sharat wa Tanbihat with * Umar 
Khayyam. (Muhammad Ghazzali rahmat Allah alayhi Isharat-e Bu Ali ra 
bar 'Umar Khayyam be khand.)* It is also said that Ghazali's Irya 'Ulum 
al-Din was criticized, because in that book Ghazali made deductions from 
the /sharat. Ghazali read the /sharat twice with 'Umar Khayyam, but still 
he could not understand it. It seems that Shams considered Muhammad 
Ghazali more as a scholar than a Sufi. In another place he says as fol- 
lows. "Muhammad Ghazali, in the method of the sciences, had no equal. 
His compositions are clearer than the sun. Mawlana indeed knows this.” 
(Muhammad Ghazali dar shive-ye 'ulum la nazira lahu bud. Tasanif-e u 
azhar min al-shams ast. Mawlana khod midanad). 





7  Ibid., p. 84 
8  Ibid., p. 649, (vol. 2, p. 51) 
9 Ibid., p. 320. 
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Lastly Ibn Sina's name was mentioned in relation to Shihab Hariwa, a 
contemporary philosopher, and a close acquaintance of Shams, on whose 
accounts will be discussed below. It is said that Shihab did not show any 
respect to Ibn Sina.( Bu Ali ra hich Mahall na nehadi.)" 


2. Shihab al-Din Suhrawardi Maqtul 

In the Maqalat, Suhrawardi Maqtul, the Shaykh al-Ishraq appears once 
in a strange, long, narration of his tragic execution.'' In contrast to his 
low regard for Ibn Sina, Shams esteemed Suhrawardi highly. Shams con- 
cludes the narration of his death with the following remarks. *His words 
swallowed down the words of Shihab Suhrawardi. Then that theologian 
Asad cursed him. How unjust of him.” (Sokhan-e u Shihab Suhrawadi 
ra ba sokhanesh foru bordi. Angah in Asad-e mutakallim u ra doshnam 
dadi. An bi insaf.)'> Here Suhrawardi Maqtul was compared with the 
Sufi Shaykh Shihab Suhrawardi, the founder of the Suhrawardi order, and 
the philosopher Suhrawardi was regarded superior to the Sufi Suhrawardi. 
It is interesting to note that in another place, Shams comments as fol- 
lows concerning Shihab Nishaburi, *'this Shihab (Shihab Nishaburi) was 
much more excellent than Shaykh Shihab al-Din.** This Shihab Nisha- 
buri must be the same as Shihab Hariwa, aforementioned philosopher- 
friend of Shams. Both Shihab al-Din Suhrawardi, the master of the il- 
luminationist school, and Shihab Hariwa, a mysterious philosopher are 
compared with the same Sufi Suhrawardi, and were regarded superior to 
him. It is possible that there might be confusion between two Shihabs, 
Shihab al-Din Suhrawardi and Shihab Hariwa.'* 





10 Ibid., p. 339. 

11 This episode is treated in Muhammad 'Ali Movahhed, Shams-e Tabrizi 
(Teheran, 1375), pp. 87-90. 

12 Ibid., p. 297. 

13 Ibid., p.29 (p. 697-698) 

14 For instance, Ahmad Khoshnevis, another editor of the Maqalat-e Shams, 
identified in two place, Shihab with Suhrawardi, the Shaykh al-Ishraq. 
Maqalat-e Sbams-e Tabrizi, ed. by Ahmad Khoshnevis (Teheran, 1349 AH 
Solar), p. 220-221; p. 329, which correspond to pp. 657-658 and p. 275 in 
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In one variant of the text, it is said that Suhrawardi talked about aban- 
donment of following the religion of Muhammad. (tarak-e mutaba 'at-e 
Din-e Muhammad goft)” As has been seen in the account of Plato, the 
denial of religion is one of the stereotyped accusations made against the 
philosophers. Also in the same place it is said that *for this Shihab al- 
Din (Suhrawardi Maqtul), knowledge is more dominant than intellect”. 
(An Shihab al-Din ra 'ilmesh bar 'aqlesh gharib bud.) 


3. Fakhr al-Din al-Razi 

Next to Shihab Hariwah, Fakhr al-Din is the most frequently mentioned 
philosopher by Shams in the Maqalat. " Generally Fakhr al-Din is not 
counted as a philosopher, but an Ash'arite theologian. However, his the- 
ology was heavily influenced by philosophy, and he dealt with many phil- 
osophical issues. In the Maqałat, he is said to be one of the philosophers, 
or something like that. (Fakhr-e Razi az ahl-e falsafa bude ast ya az an 
qabil)$_ In several places, Fakhr al-Din is depicted as a champion of in- 
tellectual sciences, the exact opposite of the Sufi way of knowledge. He 
reached the ultimate level of human knowledge, but finally realized the 
vainness of human intellectual efforts. This image of Fakhr al-Din agrees 
with the generally accepted image of Fakhr al-Din. It is widely believed 
that in his later age, Fakhr al-Din repented for having engaged in theology 
and rational sciences and acknowledged the existence of higher knowl- 
edge beyond the sphere of intellectual sciences he perfected."” A fragment 





the Movahhed edition respectively. I think in the both places, Shihab refers to 
Shihab Hariwa. 

15 Ibid., p. 296. 

16 This seems to be the wide spread opinion on Suhrawardi Maqtul, as is seen 
from the following words of Sayf al-Din Amidi quoted by Ibn Khallikan in 
the Wafayat al-Ayan. "His knowledge is vast, but his intellect small. (katbir al- 
ilm qalil al- aql). See Movahhed's commentary, ibid., p. 559. 

17 See Movahhed, Shams-e Tabrizi, pp. 90-93. 

18 Ibid., p. 658. (vol. 2, p. 60) 

19 His testament was sometimes interpreted as "A death-bed repentance for 
having used kalam". Makdisi, "Ash'ari and the Ash'arites in Islamic Religeous 
History” in Sutudia lslamica, vol. 18 (1963), p. 31 quoted by Tony Street, 
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of his famous poem written in Arabic, which, according to Seyyed Hos- 
sein Nasr”', is sufficient evidence for Fakhr al-Din's inclination for Su- 
fism, is quoted in the Maqalat in order to show the vainness of human 
intellectual pursuits. It is interesting to note that here the name of Fakhr 
al-Din was not mentioned, but he was referred to as *'the best of the in- 
vestigators in the sciences”. 


Man was created for a purpose---so that he should know where he came 
from and whence he will return. ...Occupying himself with the sciences, 
which are the best occupation of the people of this world, he passes his 
days and is kept back from his purpose. At the end of his life, the best 
of the investigators in this field says, "The result of our life in this world 
has been nothing but pain to others and sin. (Adami ra jihat-e maqsudi 
afaridant ta khod ra bedanad ke az kojast wa marja e u kojast...Dar 
ishtighal-e 'ulum ke behtarin mashghuliha-ye ahl-e donya st ruzgar mi- 
barad wa az maqsud dur mimanad. Behtarin bahhathan dar in bab dar 
akhar 'unw. in miguyad "Hasil dunyana adha wa bal”)! 


In one place, Fakhr al-Din was compared with Sufi masters like Abu Ya- 
zid and Junayd.* His vast learning cannot bring him to the level those 
masters reached. 


In the Maqałat he is depicted as a self-conceiting, boastful man. Shams 
transmits the following words of Fakhr al-Din. 





"Concerning the Life and Works of Fakhr al-Din al-Razi” in Peter G. Riddell 
8 Tony Street (ed.) Islam: Essays on Scripture, Tbougbt ©" Society: A Festschrifit 
in Honor of Antbony H. Jobns (Leiden, 1997), p. 134. Tony Street thinks this 
interpretation of the testament was propagated by Ibn Taymiyya. However, it 
is clear from the Maqałat that the story of his repentance at the end of his life 
was already current at the time of Shams-e Tabrizi. 

20 Seyyed Hossein Nast, "Fakhr al-Din Razi” in M. M. Sharif (ed.), A History of 
Muslim Pbilosopby (Wiesbaden, 1961), vol. 1, p. 654 

21 Ibid., p. 678. (vol. 2, p. 80). 

22 Ibid., p. 128. 
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*It was thus that I went into the fine points of the roots and the branches. 


I went through all the books of the ancients and the moderns from the 
time of Plato until now. I designated, clarified, and memorized the level 
of every reputable composition. I went through the notebooks of all the 
ancients and came to know the measure of each. I stripped the folk of 
these times completely, and I saw what each had acquired. I learned this 
discipline, and that discipline” and he listed them, *'and took them to a 
place that cannot be imagined. (Chonin dar rafiam dar daqa iq-e usul 
wa furu'; hame kitabha-yve awwaliyan wa akhariyan ra barham zadam. 
Az ahd-e Aflatun ta aknun har tasanif ke mu tabar bud pish-e man se- 
mat-e har yeki mu 'ayyan shod; wa rowshan ast, wa dar hafz ast. wa 
daftarha-ye awwaliyan ra hame barham zadam, wa hadd-e har yeki be- 
danestam, wa ahl-e ruzgar-e khod ra barahne kardam, wa hasel-e har 
yek ra bedidam, wa folan fann ra wa folan fann ra—bar shomord—wa 
be jayi rasanidam ke wahm gom shavad.)* 


His haughtiness went to such a degree as to consider himself as equal to 
the prophet. Shams says as follows. 


What gall Fakhr-e Razi had! He said, "Muhammad Tazi says this, and 
Muhammad Razi says that.” Isn't he the apostate of the time? Is't he an 
absolute unbeliever?(Fakhr-e Razi che zahre dasht ke gofi, "Muhammad 
Tuzi chonin miguyad wa Muhammad Razi chonin miguyad. ” In mortadd- 
e waqt na bashad? In kafir-e mutlaq na bovad?)* 


On the other hand, Shams shows extreme anger toward a certain Sayf Zan- 
gani, who dared to criticize Fakhr al-Din with the following strong words 





23 Ibid., pp. 658-659 (vol. 2, pp. 60-61) 

24 Ibid., p. 288. Probably this is a rumor which is widely spread at that time in 
Damascus. Abu Shama al-Maqdis report the same words of Fakhr al-Din. 
Abu Shama al-Maqdisi, Tarajim Rijal al-Qarnayn al-Sadis wa al-Sabi' (Beirut, 
1974), p. 68. 
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Who is Sayf Zangani that he should speak ill of Fakhr-e Razi? If Fakhr 
were to break wind, a hundred like Sayf would come into existence and 
disappear. I defile his grave and his mouth....Dirt on his head! (Sayf Zan- 
gani u che bashad ke Fakhr-e Razi ra bad guyad.? ke u az kun tizi da- 
had hamcho u sad hast shavand wa nist shavand....Khak bar sarash.)” 


In general, Fakhr al-Din is depicted, like Plato among the ancient phi- 
losophers, not only as a philosopher, but a man of great learning. In one 
place, Shams defines the philosopher as the knower of everything. Then 
he corrects his definition by saying that the philosopher is the knower of 
many things, since onły God is the knower of everything. For Shams, 
Fakhr al-Din is the foremost philosopher of his age in this sense. 


IV. Shihab Hariwa: Man and His Thought 

Shihab Hariwa is almost unknown in other sources. It is said that he was 
from Khorasan, and spoke in the dialect of Nishapur, but it is in Damas- 
cus that he lived and associated with Shams and also died there, while 
Shams was still in Damascus. If he is identical with Shihab Nishaburi 
mentioned in the Maqalat, as a friend of Shaykh Muhammad”, and of 
whom once Shaykh Muhammad had a dream**, he is most likely iden- 
tical with Shihab al-Din Nishaburi, one of the students of Fakhr al- 
Din al-Razi, mentioned in the biography of Fakhr al-Din in the Nuzhat 
al-Arwah of Shahrazuri.?” But this is all the information we have on 





25 Ibid., p. 641 (vol. 2, p. 43) 

26 Ibid., p. 658 (vol. 2, p,60) 

27 Movahhed identifies this Shaykh with Ibn Arabi. Movahhed, Shams-e Tabrizi, 
pp. 100-105. Chittick objects to this identification. Chittick, p. xviii-xix. 

28 Maqamat., p. 698 (vol. 2, p. 100) 

29 Shahrazuli, Nuzbat al-arwab wa rawdat al-afrab fi tarikh al-bukama wal- 
Jalasifa, ed. by Khurshid Ahmad, vol. (Hyderabad, 1976), p. 144. Movahhed 
(Shams-e Tabrizi, p. 84) is not absolutely certain of this identification. (Aya in 
Sbibab ba an Sbibab Nisbaburi ke az shagardan-e arsbad-e Emam-e Fakbr-e Razi 
bude ast yeki ast?) According to Chittck (p. xvii), Shihab Hariwa is most likely 
the same as Shihab al-Din Nishaburi. Abu Shama al-Maqdisi says that he saw 
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Shihab al-Din Nishaburi in other sources. We do not know anything 
on his life and thought. On the other hand, in the Maqamat, Shihab is 
one of the most important characters. Indeed, it can be said that Shihab 
and the above mentioned Shaykh Muhammad were the two most of- 
ten mentioned characters in the Maqamat, excluding Mawlana. While 
Shaykh Muhammad is a Sufi, Shihab is a philosopher. Shaykh Mu- 
hammad and Shihab were good friends (ham rafiqan budana).* It is 
most likely that through Shams they came to know each other. Shihab 
was also called a theologian. *Shihab Hariwa, a theologian in Damas- 
cus, was accepted by all the logicians. (Shihab Hariva-ye mutakallim 
dar Dimashq maqbul bud pish-e jomle-ye mantiqiyan). He was also 
called a sage of Herat(Shihab, hakim-e Hariwa).?' However he was 
commonly known as a philosopher. He enjoyed a great fame as a phi- 
losopher among the people in Damascus. 


People used to visit this Shihab and hear a thousand intellectual things. 
They used to take benefit and prostrate themselves before him. They 
would come out, saying *He(Shihab) is a philosopher. The philosopher 
is the knower of everything.” (miamadand be-khedmat-e in Shihab, he- 
zar-e ma qul mishenidand. Fayede migerefiand, sujud mikardand. Birun 
miamadand ke faslafi ast. Al-faylasuf dana be hame chiz. 


In another place, it is said as follows. 
The great ones among them used to come before him (Shihab), humble 


themselves, and take benefit.(amadandi bozorgan-e ishan pish-e u, khudu” 
karadandi, estefade gereftandi. )> 





a group of disciples of Fakhr al-Din al-Razi coming to Damascus. (Abu Shama 
al-Maqdis, Tarajim Rijal al-Qarnayn, p. 68). Maybe Shihab was one of them. 
30 Maqamat, p. 698 (vol. 2, p. 100).. 
31 Ibid., p. 118 
32 Ibid., p. 658. (vol. 2, p.60). 
33 Ibid., p. 339 
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In one place, Shams refers to Shihab as *'the greatest philosopher, as com- 
pared to whom this Athir** and others were nothing.” (bozorgtareshan ke 
in Athir wa ghayrhu pish-e u adam budana)> 


In one place it is said that *Shihab Hariwa was the greater men of the 
Household. (kubr-e khanevade bud”.35 From this, Movahhed surmises 
that Shihab is a descendant of the prophet (seyyved), and Chittick thinks 
that he is a Shi 'ite.*” 


Although he was visited by many people, he himself preferred the seclu- 
sion. Except for a small number of disciples, Shams was the closest friend 
of Shihab. He used to say about Shams, "This man is the same kind of 
man as me. I feel at ease when sitting with him. I find myself at ease.”” 
(in mard ahl ast; ba neshastan-e u mi asayam, asayesh miyabam.)* In an- 
other place, it is reported that Shihab used to say to Shams, *You, come, 
because with you my heart is at ease. (to, biya, ke mara ba to aram-e del 
ast.)” This friendship is mutual. Although Shams disagrees with Shihab 
in most of his philosophical viewshe always talks about him with affec- 
tion and respect. In one place, he calls him *a lovely unbeliever”(khosh 
kafir)." On the other hand, he expresses a strong disgust for those who 
call Shihab an unbeliever openly. "Those dogs called Shihab an unbe- 
liever openly. I said, *Beware! How could Shihab be an unbeliever? He 
is luminous. (An Shihab ashkara kafir migoftand an sagan. gofiam. Ha- 
sha, Shihab kafir chun bashad? Chun nurani ast.)"! 





34 According to Movahhed, this is most probably Athir al-Din Abhari. Ibid., pp. 
584-585. 

35 Ibid., p. 339. Although here the name of Shihab was not mentioned, it is 
obvious that Shams meant Shihab. 

36 Ibid., p.286. As for the expression, "kubr-e kbanevade”, see the commentary 
of Movahhed. Ibid., p. 555 

37 Chittick, p. xiii. 

38 Maqamat, p. 641. (vol. 2, p. 43) 

39 Ibid., p. 271 

40 Ibid., p. 697 (vol. 2, p. 99). 

41 Ibid., p. 275. 
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In the Maqalat, Shams quotes his philosophical views, which he usually 
criticizes. From Shihab's words quoted in the Maqalat, we can summarize 
the salient features of Shihab's philosophy under the following eight points. 


1. Infallibility of Reason 

It is reported by Shams that "Muhammad Guyani said to Shihab, *Does 
reason ever make mistakes in its decrees?”* Shihab replied, *'No, reason 
makes no mistakes. It's that other thing that makes mistakes. (Muhammad 
Guyani gofie budesh ke in 'aql hich dar fatwa khata nakonad? Goji ney, 
'aql khata nakonad. An chizi digar ast ke khata konad.)* 


2. Denial of the Free Will of God 

It is reported that "concerning God, he (Shihab) said, "He is the one 
for whom it is necessary to act by the Essence. He is not the one who 
chooses. (khoda i ra goft: mujib bi-l-dhat ast mukhtar nist.)* 


Also in another place Shams quotes the following words of Shihab. *For 
me it is clearly intelligible that He is the one for whom it is necessary to 
act by the Essence. He is not Doer of what He desires (11/107). (Bar- 
e man ma qul-e sorf ast ke mujib ast bi-l-dhat; na fa"al lima yurid.)* 
According to Jurjani, the mujib bi-l-dhat is the one from whom the act 
comes out necessarily without will or intention, just as the act of illumi- 
nation comes out from the sun and the act of burning comes out from the 
fire.* This is one of the doctrine for which Ghazali criticized the phi- 
losophers, saying that according to the philosophers, God is not the ac- 
tor (fa il) in a proper sense of the word, because in order to be an actor, 
he must have will and choice. However, according to the philosophers, 
God has neither will nor choice. * 

42 Ibid., p. 82. 

43 Ibid., p. 635 (vol. 2, p. 37) 

44 Ibid., pp. 658-659 (vol. 2, 59-60) 

45 Jurjani, Kitab al- Tarifat (Teheran, 1368 AH. Solar), pp. 104-105 

46 This problem is treated in the third discussion of the Takafut al-Falasifa. 


Ghazzali, Tbe Incoberence of the Pbilosopbers, trans. by Michael E. Marmura ( 
Provo, 1997). 
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3. Denial of God's Knowledge of Particulars 

Shams quotes the following words of Shihab. "He (God) does not kaow 
the particulars. He knows the universals. ('alim nist be juz iyat; 'alim 
ast be kulliyat). Then Shihab continues as follows: *I do not say that 
He does not know the particulars, because it is a defect. For example 
there is a worm in my stomach, sleeping in the feces. I do not know 
that worm. What defect is there in not knowing it or knowing it.” (na az 
ruye noqsan miguyam ke 'alim nist be juz iyat, mathalan dar shekam- 
e man kermi hast dar hadath mikhosbad. Man an kerm ra nadanam. 
Che noqsan bashad az na danestan-e an va danestan-e an?” This is 
also one of the doctrines for which Ghazali criticized the philosophers. * 


4. Disrespect for the Prophets 

Shams reports as follows: *He(Shihab) used to look on all the proph- 
ets with a wink. He used to say, "It was because of jealousy, the angels 
made them turn their faces toward the people, so they busied themselves 
with creatures. (Be kereshme minegarist dar hame anbiya; migoft ke az 
gheirat fereshtegan ru-ye ishan ra ba khalą kardand. lshan mashghul-e 
khalą shodand.)*” In another place, Shams quotes the following words 
of Shihab. *'Prophets are sages, but they said such things (eschatological 
events) for the sake of people's interests. (anbiya ra guyad: Hakim bu- 
dand illa jihat-e masaleh-e khalą choninha gofie-and.)” From the above 
quotations, it is clear that Shihab's main criticism of the prophets is that 
they did not meet the level of asceticism demanded by Shihab, since they 
did not live in seclusion, and they busied themselves with people, espe- 
cially with women. 


In another place, without mentioning the name of Shihab, Shams intro- 
duces the following view of the philosophers. '*A group of the philosophers 





47 Maqamat, p. 225. 

48 This problem is treated in the thirteenth discussion of the Tabafut al-Falasifa. 
49 Maqamat, p.271 

50 Ibid., p. 658 (vol. 2, p.60) 
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considered the angels superior to the prophets. They find Muhammad 
and the prophets defective because they busied themselves with peo- 
ple. They say that the angels were jealous of the prophets and made 
them turn their faces toward this world. They deceived them so they 
would give advice to the people...In short, the philosophers consider 
the prophets defective because they busied themselves with people, 
and they were ambushed on the road by love of position and prophet- 
hood. However, they have not fully lost the way, and the road of the 
celestial realm has not fully been closed to them. Nonetheless, they 
have been held back from the degrees of disengagement and seclusion. 
They also say that the fact that the prophets wanted wives was a de- 
fect and a taint.” (jama ati-ve falsafiyan mala 'ika ra bar anbiya tarjih 
nehand. Mustafa ra va anbiya ra noqsan nehand az in ru ke be khalą 
mashghul shodand. Guyand ferishtegan bar peyghambaran gheirat 
kardand va ruy-ve ishan ra be donya kardand va ishanra benasihat-e 
khalą be fariftand...Hasel, falsafiyan anbiya ra noqsan nehand ke be 
khalq mashghul shodand va dusti-ye jah va peyghambari ishan ra rah 
zad, illa gomrah nashodand be-kulli, va rah-e malakut bar ishan baste 
nashod be-kulli. Likan az darajat-e tajrid va khalwat mandand wa niz 
zan khastan-e anbiya ra ham noqsan va aludegi guyand)' Although 
he did not mention the name of Shihab, there is no doubt that this crit- 
icism levelled at the prophets comes from Shihab. 


5. Denial of the Resurrection and the Eschatological events 

It is explicitly said that Shihab denied the resurrection (qiyamat ra munkir 
budi)? and the happening of the eschatological events such as the rolling 
up of the heaven. It seems that he symbolically interpreted these events 
described in the Qur'an as spiritual events occurring in the mind.* In one 
place, Shams reports as follows without mentioning the name of Shihab. 
**The philosopher says there will be a resurrection of the spirits.” (Falsafi 





51 Ibid., pp.192-193 
52 Ibid., p. 658 (vol. 2, p. 60) 
53 Ibid., p. 658 (vol. 2, p. 60) 
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guyad hashr-e arwah bashad) (p. 697) This philosopher is most prob- 
ably Shihab. This is also one of the doctrines for which Ghazali criti- 
cized the philosophers.* 


6. Denial of the Miracles of the Prophets 

It is quite understandable that Shihab, who had a strong confidence in 
human reason, rejected the reported miracles of the prophets which are 
contrary to reason. Particularty, Shams mentions the two miracles which 
Shams denied, or would have denied. The miracle which he would have 
denied is the weeping of the pillar (ustun-e hannane)'$, and the miracle 
he explicitly denied is the splitting of the moon (shaqq-e qamar)*”. How- 
ever, the splitting of the moon here might refer to one of the eschatologi- 
cal events. In one place, Shams, without mentioning Shihab's name, re- 
ports the following view of the philosophers concerning the miracles of 
the prophets. *They (the philosophers) say, "we accept those (miracles) 
which are intelligible, and we do not accept those which are not intelli- 
gible, since reason is the proof of God, and the proofs of God (human 


2» 


reason and the miracles) are not contradictory to each other. "(amma 
mu jizat-e anbiya ra guyand anche az an ma qul ast qabul mikonim va 
anche ma qul nist qabul nakonim. 'Aql Hujjatullah ast va Hujaj Allaha 
la tatanaqad.** Most probably these words of the philosophers might 
also come from Shihab, who regarded human reason as the sole crite- 


rion of truth. 


7. Asceticism 

The origins of the above six points discussed so far can be traced to the 
tradition of Islamic philosophy, but asceticism is a quite unique feature 
in Shihab's thought. It reminds us of the early Sufi practice. Although 





54 Ibid., p. 697 ( vol. 2, p.99) 

55 This problem is treated in the twentieth discussion in the Tabafut al-Falasifa. 
56 Maqamat., p. 111. 

57 Ibid., p. 658 (vol. 2, p 60). 

58 Ibid., p. 192. 
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Shams did not share Shihab's type of asceticism, certainly it must have 
impressed him, because he mentions it in several places in the Maqalat. 


<Naturally, he considered busying oneself with women and passion a weak- 
ness, and he used to say that this is the decree of reason. (albatte mashghul 
shodan be zan va shahwat ra da f nehadi, va gofii fatwa-ye 'aql in ast.)” 


*Shihab Hariwah in Damascus had been thoroughly melted by ascetic 
practice... 


In his seclusion he did not allow anyone to sit with him . (Shihab Hariwa 
dar Dimashq sakht godakhte bud az riyadat...In Shihab kasi ra be khod 
dar khalwat rah na dadi.)* 


*He had become pure light. He ate nothing. AII his life he looked at 
neither the permitted nor the forbidden. '(Nur-e mahd shode. Ghadha na 
mande. Hame 'umr na haram na halal dide.)*! 


<Although Shihab spoke words of unbelief, he was pure and spiritual. He 
had become a pure spirit. He no longer ate food.” (An Shihab agar che kufri 
migofi amma safi wa ruhani bud. Ruh-e mahd shode. Ghaza az u rafie.)* 


He abstained especially from women and food. As we have pointed out 
above, one of his criticisms leveled against the prophets is that they did 
not keep seclusion and did not live a life of celibacy. 


8. Pessimistic Outlook on Life 
It is not a surprise that such an ascetic, and misanthropic philosopher like 
Shihab considered the physical existence in this world as a burden and 





59 Ibid., p. 82. 
60 Ibid., p. 271. 
61 Ibid., p. 339. 
62 Ibid., p. 225. 
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the death a relief. His pessimistic outlook on life is recorded by Shams 
in two different places. 


«For me, life is as if someone has been heavily loaded down with a back- 
pack on the neck. His feet are in the mud, and he is old and weak. Sud- 
denly someone comes and cuts the rope, so that heavy load would fall off 
his neck and he would be delivered.” (Bar man hayat hamchonan ast ke 
kasi ra bar-e geran shode bashad poshtvar-e geran dar gardan wa payi 
dar vahal. wa u pir wa da'if. Yeki beyayad nagah wa an risman beb- 
orad ta an bar-e geran az gardan-e u beyofiad ta u berahad)* 


«For me death is like this: The officers unjustly place a heavy sack on the 
back of a weak man. He goes into the mire, or up a high mountain, knock- 
ing himself out a thousand times. Someone comes and unties the rope that 
had bound the sack to his neck, so that the sack would fall off his back. 
Then he becomes light; he is delivered and his soul is refreshed. (Marg 
bar man hamchonin ast ke bar posht-e shakhs-e da 'if javal-e geran ne- 
hade bashad 'awwanan be zulm. Wa dar wahli miravad ya bar kuh-e bo- 
landi miravad be hezar jan kandan. Kasi beyayad wa risman-e an jawal 
ra ke bar gardan-e u baste ast foru bord ta javal az posht-e u foru ofiad 
chon sabk shavad wa khalas yabad wa janesh taze shavad.)* 


For such a melancholic and pessimistic man who lived a life devoid 
of any pleasure and joy, life is wearing and everything is a bother. In 
one place Shams reports Shihab's following expressions of profound 
weariness(mululi). * Gabriel wa a bother to me, aad my own existence 
was a bother. (Jibril mara zahmat ast...wujud-e man ham mara zahmat 
ast.)5> This pessimism and asceticism are not found in the tradition of Is- 
lamic philosophy. Certainly neither pessimism nor asceticism is Aristo- 
telian. On the other hand, the contempt of body and the concept of death 





63 Ibid., p. 658 (vol. 2, p. 60) 
64 Ibid., p. 286. 
65 Ibid., p.271. 
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as a relief might have a Platonic origin. As has been pointed out already, 
there are some similarities between Shihab and the early Sufism in re- 
spect of asceticism and pessimism. Furthermore, it is interesting to note 
that in the early thirteen century Damascus, there appeared a group of ul- 
tra ascetics around Jamal al-Din al-Sawi, the founder of the Qalandariya 
order, who totally disregarded bodily affairs. However their anti-intellec- 
tual tendencies are utterly different from Shihab's intellectual rationalism. 


Movahhed pointed out similarities between Shihab and Ma 'arri, a famous 
Arab poet of the early eleventh century in respect of their strong confi- 
dence in human reason and their pessimistic outlook on life. However, 
Ma'arri is never known to be a philosopher, and is never interested in 
philosophical speculations. It seems to me that Shihab's views depicted 
in the Maqalat are closer to those of Zakariya al-Razi, a physician and a 
philosopher of the late ninth and the early tenth century, who claimed that 
scientists like Ptolemy and Euclid brought more benefits to human beings 
than prophets, although he was not an ascetic like Shihab. 


Lastly the question must be raised whether Shihab al-Din Nishaburi, a 
disciple of Fakhr al-Din, really held the views reported by Shams. Un- 
fortunately I cannot answer this question with certainty. It is unlikely that 
Fakhr al-Din held these philosophically extreme views, even though his 
knowledge of philosophy was profound. According to Shihab, Fakhr al- 
Din originally denied that God is a free chooser, but he changed his view 
for the sake of rich gifts given by Khwarazmshah. *Fakhr-e Razi said 
that God is the Doer of what He desires for the sake of fat food, robes of 
honor, and golden sandals given by Khwarazmshah. (Fakhr-e Razi jihat- 
e lut-e charb wa khal at-e Khwarezmshah wa na l-e zarrin Fa 'al lima 
yurid goft.). The first six points mentioned above are all infamous doc- 
trines of the philosophers condemned as unbelief by Ghazali, and it is 
difficult to believe that any theologian in that period held these heretical 





66 Movahhed, SHams-e Tabrizi, pp. 85-86 
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Views, however philosophically- minded he may be. It seems to me that 
these are the views which the common people of that period imagined 
that the impious philosophers dared to hold. Even if the philosophical 
views of Shihab reported in the Maqalat were not really his, there is no 
reason to doubt that Shihab was a close friend of Shams and he lived an 
ascetic life. The philosophical, rationalistic theology represented by Fakhr 
al-Din may have appeared to Shams as harmful to religion as the heret- 
ical philosophy represented by Zakariya al-Razi. Shams mocked at this 
type of theology by attributing his friend Shihab the exaggerated and ste- 
reotyped views of the philosophers. On the other hand, Shams could not 
hide his admiration for his spiritual personality and his ascetical life style. 
That is why there is ambivalence in his accounts of Shihab. 


V. Conclusion 

In the thirteenth century Anatolia, there appeared many illiterate wandering 
dervishes with antinomian tendencies, who were called qalandars or the 
babas. Shams-e Tabrizi has been often regarded one of those dervishes. 
However, judging from his discourses in the Maqamat, he was a highly 
educated man, who often debated philosophical issues, and dropped the 
names of the ancient and Islamic philosophers, and maintained a close 
friendship with a philosophically oriented theologian, Shihab al-Din Nisha- 
buri. In spite of his honest admiration of Shihab's vast learning and as- 
cetic life, he was critical of his type of philosophical theology. He shared 
a popular prejudice current in his time against the philosophers. The phi- 
losophers are those who claimed superiority of the human reason over 
revelation, and denied the prophets. By attributing these caricatured phil- 
osophical views to his philosophically- minded friend, and then refuting 
them, Shams tried to criticize the rational theology represented by Fakhr 
al-Din, and show the limits of human reason and the superiority of mys- 
tical intuition over rational reasoning. 
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Being a Person of Paradise, 
Reflections on the Teachings of Shams of Tabriz 


Camille Adams Helminski 


Director of Treshold Society, Researcher 


Bismillahirrahmanirrahim 


We begin in the name of God, the Infinitely Compassionate and Infinitely 
Merciful, and we ask His help. As it says in the beginning of the Maqa- 
lat, this talk was gathered from the words of the beloved Mevlana Sham- 
suddin Tabrizi, the Sultan of those who have attained. May God not de- 
prive us of his abundant blessings.' 


We are deeply grateful for the opportunity that we have had to spend 
time in the companionship with Shams during the journey of preparing 
the book Rumi's Sun, The Teachings of Shams of Tabriz, selections from 
his Magqalat. One of the gifts of that journey has been to feel Shams” con- 
stant encouragement of those to whom he speaks to become *people of 
paradise” now, here. So, in this moment, we wish to share with you some 
of that encouragement. 


We are living in the midst of very challenging times. Shams and Mevlana 
also lived in the midst of very challenging times, yet what a possibility 
opened with the example of being they unveiled. They invite us into the 
garden of seeing God's beauty and abundance in the midst of everything, 
seeing the Unity, and encouraging souls to be people of Paradise now, here. 
In the Maqalat, the Conversations” of Shams-i Tabriz, Shams tells us, 





1 Rumis Sun, The Teachings of Shams of Tabriz, Translated by Refik Algan and 
Camille Adams Helminski, Morning Light Press, 2008, p.1. 
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People say that there is no path, or they say that the path is very long. 
Yes, the way is long, but once one sets out to walk, with great exuber- 
ance and joy, the distance of the way disappears. Just as it was said, *'Par- 
adise is surrounded by things we dislike” (hadith). All around the garden 
of Paradise are thorns, but when the fragrance of Paradise reaches our 
nose, bringing news of the beloved to the lover, then that place of thorns 
becomes very pleasant. The thorns that surround Hell always seem to be 
roses and basil, but the unpleasant odor of fire comes to us from them. 


If I were to try to explain about the beauty of this path, it wouldn't be 
appropriate.? 


In this world the opposites play out their dance of light and dark, of dif- 
ficulty and ease, and in the midst of it, we have the work of being right- 
ful caretakers, khalifas of the Divine, here, acting as servants ( abd Al- 
lah) to establish the mizan, the balance and good measure in this world. 
Shams encourages us to open the heart to its true capacity: 


The Loving Mind 

The heart is greater, more expansive, more pleasant and more illumined 
than the heavens; why would one narrow it with useless words? How 
could it be appropriate to constrict a very pleasant universe into a prison 
for oneself? What is the purpose of turning a universe like a fruitful gar- 
den into a tight prison, wasting time with delusions and ugly imaginings 
and throwing oneself into a dark universe and sleeping in ignorance all the 
time, wrapped up in a cocoon like a silkworm? We are of the people who 
turn the prison into a fruitful garden. If our prison turns into a fruitful gar- 
den, imagine what our fruitful garden might become? Just watch, and see! 


None of the gracious words of the Prophet have surprised me; only one 
hadith has bewildered me: "The world is the prison of the believer.” I 





2 Ibid, pp.79-80. 
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don't see the world as a prison at all. *Where is the prison?” Im asking. 
But that blessed one said, *'the prison of the believers,” he didn't say, "the 
prison of the servants.” The servants are a different community. 


One doesn't have to fit one's own meaning into that narrow thought. 
Whatever comes from the Friend, quickly say, "It's just like that,” and 
keep going.? 


As Shams says, strive to do the good: 


Strive to Do the Good 

They tell a story about 'Ali (may God be pleased with him). He had said, 
*'We were in the Baqi cemetery and offering the funeral salaat. The Prophet 
came to us and said, 'There is no man or woman for whom God has not 
written whether he or she will go to Paradise or to Hell.” 

«One of those who were there asked, *I wonder, can we change this destiny?” 
«He said, 'Endeavor—do good deeds. Each [human being] facilitates the 
work for which he or she is created; people created for Paradise make 
easier the deeds of the people of Paradise; and those who were created 
for Hell make easier the work of the people of Hell.” 

«After this, the Prophet recited the following verses from Surah Layl [92:5- 
7]: And so, as for one who gives to others and is conscious of God, and 
believes in the truth of the ultimate good—for him shall we make easy 


2334 


the path towards ultimate ease. 


To clarify, Shams says: 

People of Paradise and People of Hell 

Let me tell you about the qualities of the people of Paradise. Let me also 
tell you the sign of the people of Hell. Since the day God created this 
universe like an arrow shot from a bow, every day, every moment, He 





3 Ibid, pp.247-248. 
4 Ibid, pp.123-124. 
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has been opening and closing doors. This takes place at such a limitless 
speed that one's mind stops. 


Whomever you see who has a beautiful temperament and a beautiful face, 
if his/her words are straight forward, if he/she is open-hearted, and if he 
prays for good things for everyone, a joy of heart comes from the speech 
of such a person. He/she makes you forget the anxieties and tightness of 
this universe; your inside opens in such a way that even if he/she swears 
at you, you laugh. Maybe, when he speaks of unity .. . you weep, but 
[in that moment] you feel a hundred thousand joys and laughter within 
yourself. Such a person is a being of Paradise. 


There is also a kind of person who drinks blood; there is a coldness on 
his face and in his words that only bring you anxiety. His words repell 
you, rather than being warming like the speech of the joyful human be- 
ing. Well, such a person is a devil, a person of Hell. 

Now, whoever has realized such a secret behaves accordingly. ... * 


In this endeavor, Shams encourages us to bring our helplessness, our in- 
capacity, our need to our Sustainer, for "need is the foremost wing-feather 
ofthe way.”... 


The Palace of the Ancient One 

If you pass beyond the body and reach the soul, then you will have reached 
*createdness.” The Truth is the Ancient, Eternal Being. Where can the one 
who is created find the One who is Eternal? What connects the earthly 
creature and the Lord of lords? 


In your opinion, that by means of which you move and attain liberation 
is the soul; then what use is it to put the soul in your hand, ready to give 
it away? 





5 _ Ibid, pp.176-177. 
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Even if Your lovers bring You their own heads, 
the gift of their life, 
they will have only brought cumin seeds to Kerman.$ 


What is it worth to bring cumin to Kerman? What renown will it bring? 
What price will it fetch? There is a palace where He is without need,” so 
take your need there! Because the One without need loves need, and you, 
due to that need may suddenly leap out of these created affairs. Some- 
thing from the Eternal One, is connected to you; it is love. The ambush 
of love comes and embraces you, just as it says in the Qur'an: They love 
God is the effect of God loves them [5:54]. Then you will see the An- 
cient Eternal One through the Ancient Eternal One because He perceives 
all vision [6:103].* 


This is the entirety of the words that do not end and will not end until 
the day of resurrection.” 





6 The region of Kerman is the source of all cumin. 

7 Truly, God does not stand in need of anything in all the worlds [Surah al- 
Imran 3:97]. See also such verses as Surah al-Anam 6:12-14: 

Say: "Unto whom belongs all that is in the heavens and on earth?” Say: "Unto 
God, who has willed upon Himself the law of grace and mercy.” He will 
assuredly gather you all together on the Day of Resurrection, [the coming of] 
which is beyond all doubt: yet those who have squandered their own selves—it 
is they who refuse to believe [in Him], although His is all that dwells in the 
night and the day, and He alone is all-hearing, all-knowing. 

Say: "Am I to take for my master anyone but God, the Originator of the heavens 
and the earth, when it is He who gives nourishment and Himself needs none?” 
Say: "I am bidden to be foremost among those who surrender themselves unto 
God, and not to be among those who ascribe divinity to any beside Him.” 

8. Novision can grasp Him/Her, but His/Her grasp is over all vision: He/She is 
subtle beyond comprehension, and All-Aware (Huwal Latiful Khabir) [Surah al- 
Anam, 6:103]. This verse from the Qur'an also brings to mind the hadith (saying 
of the Prophet Muhammad): God says, "When my faithful servant draws near 
to Me through his or her voluntary devotions, then I love him/her and I become 
the ear with which he hears, the eye with which he sees, the tongue with which 
he speaks, the hand with which he grasps, the foot with which he walks. 

9. Rumi's Sun, op. cit., pp.l-2. 
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Shams reminds us of the hadith qudsi: 

*La illaha illallah (there is no god but God) is My fortress. Whoever takes 
refuge in My fortress becomes secure.” 

The Fortress of La illaha il Allah 

Shams says, 

*Whoever goes into this fortress of oneness—He did not say, '*whoever 
only says the name of the fortress.” To say the name is easy; you may 
say, "I have entered the fortress,” or "I went to Damascus.” But if it were 
just a matter of the tongue, in an instant you could ascend from earth to 
the heavens or to the Empyrean and the Throne. 


The Prophet Muhammad said, "The faithful one who says *La illaha il- 
lallah'* with purity and from the heart, enters Paradise.” Now you sit and 
say, "He is One.” But who are you? You are more than six thousand! Be- 
come One! Otherwise, is His Oneness your concern? You are a hundred 
thousand particles and each particle of yours is being carried off by some 
desire; within each particle of yours, you are carrying an illusion. The 
one who demonstrates purity of intention, and sincerity of action goes to 
Paradise. There is no need for a promise such as, "If he or she has been 
able to do this, he or she enters Paradise.” If he or she has been able to 
do this, he or she is completely Paradise itself. 


One of the ways in which Shams encourages us to be people of paradise 
is through being watchful of our speech. He says: 


Sugar and Vinegar 

If you are in the midst of praising someone, what business do you 
have with speaking ill of someone? Suppose your mouth is full of 
sugar—then why would you put vinegar into it? If your mouth is full 
of vinegar, it's no shame for you not to do the salaat—why would it 





10 Ibid, pp.382-382. 
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be? Since that is the place of the purified, what business does bad- 
mouthing have there?! 


If you are really occupied with remembering God, with praising God, and 
absorbed in that sweetness, how could you speak ill of someone else and 
destroy that sweetness with such vinegar? 

He encourages us to be watchful for moments of conflict resolution to 
encourage friendship even among enemies. He tells a story of the peace 
that comes with friendship. 


The Peace that Comes with Friendship 

A man was thinking bad thoughts about someone. The other one also had 
the same thoughts about him. There was a third man in between who was 
a friend of both of them. He said, "Now these two enemies will meet one 
another; let's see what will happen.” 


From there he went to a place where they would encounter one another, 
and waited for his friends to pass. When his eyes met with those of the first 
friend, he prostrated in front of him. When the other friend saw this, he 
threw his knife on the ground and threw himself at the feet of that friend. 
<Alas!” he said, "This means that you are my friend's friend—how could 
I kill the friend of my friend? 


We need to remember that words also can destroy. As Iman Ali said, "The 
tongue is a treasure. The tongue is also an endless disease. 

Shams takes to task shaikhs, jurists, and imams who "say what they do 
not do.” [Surah a$-$aff 61:3]* Of them he says, 





11 Ibid, p.292. 

12 Ibid, p.293. 

13 See [61:1-3]: 
Whatever is in the heavens and on earth, let it declare the praises and glory of 
God: 
for He is the Exalted in Might, the All-Wise. 
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Remember to Ask 

*[They] study in the religious schools .. . for the sake of fame and ob- 
taining teaching positions. They say that one must do beautiful deeds; 
they declare this in these gatherings to gain status.'* 

Why do you seek knowledge for the sake of a worldly morsel?! This 
rope is for the sake of climbing out of this well, not for the sake of fall- 
ing from this well into another! Bind yourself to these questions: "Who 
am I and what is my essence? Why have I come here and where am I 
going? Where am I rooted? And what am I involved in right now and to- 
wards what must I turm my face?*”5 


He reminds us of the hadith: 

The Best of Human Beings Is the One Who Most Benefits Others 

*The best of human beings is the one who most benefits others.” But 
how can one who doesn't know what good is do something good? How 
can those who don't know what a *year” is and who haven't understood 
what "life" is wish each other long lives? A single small silver coin given 
into the hand of a man of God is better than a thousand silver coins that 
come into the hand of a man who is fond of his nafs.' 


He reminds us of the passage in the Qur'an: 

Becoming Trustworthy 

The angels and the spirit rise up to Him in a day whose measure is fifty 
thousand years [70:4], 





O you who have faith! Why do you say that which you do not do? 
It is most displeasing in God's sight that you say that which you do not do. 


14 See also Mathnawi II 2429-2435 (Jewels of Remembrance, Translated 
by Camille and Kabir Helminski): 


Knowledge is conventional and borrowed when its owner is annoyed by people 
who aren't fascinated by it. Since it was learned as a bait for popularity, and 
not for enlightenment, the seeker of religious knowledge is no better than the 
seeker of worldly knowledge. He seeks to please the vulgar and noble, rather 
than to attain freedom from this world. 

15 Rumi's Sun, op.cit., p.307-308. 

16 Ibid, p.63. 
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[He says, |You don't understand the hidden allusions (ramz) of the Quran. If 
you die only with this outer meaning, then it will take fifty thousand years 
until you smell the fragrance of Paradise. If you keep imagining, *Where 
is the universe of the prophets, where is the universe of the saints (awl- 
iya)?” yov'll get dizzy, lose your balance, and fall down. Just start walking. 


[Remember:]'He who comes to me by an armspan .. .*”": but between 
armspan and armspan, between one knee and another knee there are dif- 
ferences. [It is said of Muhammad: ] *"Two strides and he arrived,” but 
you don't have the stride of Muhammad. A pharaoh raised his head in- 
side you; Moses came and drove him out. Again pharaoh came; Moses 
left. These are indications of the shifting of colors. How long is this go- 
ing to go on? Hold onto Moses himself in such a way that another pha- 
raoh is unable to come. This shifting fickleness of colors is not the Way. * 


Be a Person of Heart 
One should not be a person of bodily instincts, but a person of heart. Seek 
the heart, not instincts! Where is the place of the heart? The heart is hidden. 


He is a companion of God, but out of jealousy, they call him *a man of 
heart.” The moment the bright light of the Truth reflects upon the heart, 
the heart becomes joyful. Then in a moment, that light disappears, but 
many times it happens like this so that the heart might become a heart. 
It burns, and many times the heart gets broken, until it melts and only 
God remains. 


[God] indicated this to the Prophet David. David asked God, '*Where will 
I look for you?” [God answered], "My heavens and my earth cannot en- 
compass me, only the heart of My faithful servant can encompass Me.” 
He also said, *I am with those whose hearts have been broken on My 





17 Hadith qudsi: "When someone comes toward Me by a span I come to him by 
a cubit; . . . when someone comes to Me walking, I come running to him.” 


18 Rumi's Sun, op.cit., p.65-66. 
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way.” When you say, *'a person of heart,” say "those whose hearts have 
been broken,” because brokenness of heart is necessary. When you reach 
the Truth, you will see the divine light of His Exaltedness from within 
the divine light of the Truth Itself, because "No one knows them but 1.” 


As Mevlana tells us, "Love is the astrolabe of the Divine Mysteries." 
Often it is through difficulty that that love is deepened. 
Shams reminds us of Layla and Majnun: 


Layla and Majnun 

Harun ar-Rashid (the famous Abbasid Emperor) said one day, *Bring 
Layla to me that I might see her just once. Majnun has fallen into to- 
tal difficulty because of his love for her; from East to West, lovers have 
made the story of their love their mirror.” After spending lots of money, 
and with many sly ruses they managed to bring Layla. They placed her 
into a secluded room in the palace of the Caliph Harun ar-Rashid. In the 
evening the Caliph came to the secluded room. Candles had been lit; he 
looked at her carefully for some time, and then for some time he sat with 
his head bowed. Finally, he said to himself, "Let me make her speak; 
perhaps the beauty of her face becomes more apparent when she speaks.” 
Harun turned his face to Layla and asked, *Are you Layla?” 

*Yes, I am Layla. But you are not Majnun. The eye that is in Majnun's 
head is not in yours.” 


How can you see Layla 
with an eye with which you look at others? 
Unless you wash it clear with your tears! 


Look at me with the eye of Majnun! One should look at the beloved with 
a loving eye because He loves them [5:54]. But the problem is that they 





19 Rumi's Sun, op. cit., p.433. Hadith qudsi: My saints are under My 
dome—no one knows them but I. 
20 Mathnawi I:110. 
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don't look at God with the eye of Love. They look at God with the eye 
of knowledge, or from the viewpoint of gnosis or philosophy, but to look 
with the eye of love is another work all together.”! 


Love Remembers 

The human being remembers often the one whom he/she loves. Espe- 
cially if that beloved is God! But who is able to remember Him as He 
deserves to be remembered? 

We are remembering you all the time; we are filled with your love. 


Shams tells us: 

Honey Preserves 

I wish people knew that happiness is in the gathering of friends—that 
they might mingle with each other, and show their beautiful faces, so that 
love might appear among them. When one by one, desires come between 
them, their brightness vanishes. 

If you keep something within honey, it remains fresh and sweet—the air 
cannot find a way into it to spoil it.” 


When Bitter Words Become Sweet 

To some people, [my| words seem bitter, but, if they endure that bitter- 
ness, a sweetness comes to them. One who smiles during the time of bit- 
terness smiles because his eyes are seeing the sweetness that will come in 
the end. And so according to this point of view, patience means to witness 
the end result of an action and impatience means to be so short-sighted 
as to not be able to see the outcome.** 


With a humorous story, he encourages us to patiently persevere: 





21 Ibid., p.45-46. 
22 Ibid, p.203. 
23 Ibid, p.392. 
24 Ibid, p.49. 
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Patience and Practice 

[There was] a rope dancer [who] would walk on the rope with eyes blind- 
folded, with wooden clogs on his feet, a water jug on his head and hold- 
ing four things in his hands. He would walk forward on the rope making 
creaking sounds with his feet, and return again, then suddenly he would 
throw himself down, hold the rope with his feet and under his armpits, then 
hang himself by a single finger, and then jump back onto the rope again. 


Meanwhile, his heavy friend kept falling. ALI the time he was on the rope, 
his friend would keep shouting at him, "Ive brought you here in the name 
of... such and such a teacher,” and he would begin to weep. Then quickly 
people would gather up the sticks and blankets and offer loads of advice. 


They practice tightrope walking at the seaside, so that if they fall off the 
rope they fall into the water. In this way, after long practice, they become 
master tightrope walkers. And after that, they practice on land. Gradually 
they raise their rope and learn about the best ways to stand and walk on 
it. Just as patience is needed for the crescent moon to become full, for 
the rain on the rocks to turn them into rubies, and for the drops that rain 
onto the sea to become pearls, these, too, would slowly become expert 
tightrope walkers through patience and practice. 

With time, from unripe grapes you can make halvah.> 


Look Deeper 

From time to time, ask us, "How are you?” 

I am your servant. 

If they serve the servants of God with their possessions, then an affection 
wakes up. Their work opens by means of that affection. 


Asingle coin given by a true friend is more valuable than a hundred thou- 
sand given by someone else. Whoever accepts this help of a friend, be- 
comes bound to him; that which is given by the friend opens a closed door. 





25 Rumi's Sun, op.cit., p.243. 
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Never be satisfied with the beautiful outer appearance and words and 
deeds of a shaikh! Because something is hidden behind them; ask 
for that. 


He says: 

Turning Grace 

Day and night I am occupied with praying for you, because there are ac- 
cidents on the way. One kind of accident is an accident that may occur in 
the future; the other is the accident that is already occurring. An accident 
that is already happening can't be avoided through prayers, but through 
prayer you can turn around one that may still be distant. 

Some say, *Our God is kind, our God is good, but not for others.” 

With such a strong partiality, they find a god and make the mistake of 
thinking that what they imagine to be *God” is God. God grants abun- 
dant grace to his servants [42:23]. But it says *"servants where are 
those servants??7 


In the process of learning how to be true servants, Shams encourages us 
to keep good companionship, to open to the presence of the Prophets, to 
<zhikr” the Prophets: 


He says, 

The Gem of Love 

Everyone speaks about his own Pir.* In a dream, the blessed Prophet gave 
a cloak (khirka) to me. But this is not one of those cloaks that would be- 
come old after only two days and fall to pieces, to be thrown into the fur- 
nace or to be used for dishcloths. Rather it is a cloak of companionship and 
conversation. Not a companionship with any limits, but a companionship 





26 Ibid, pp.44-45. 

27 Ibid, p.295. 

28 L.e., each person speaks about his own teacher. Shams speaks about 
Muhammad as his beloved Pir (the head of a spiritual lineage). 
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that has no yesterday, today, or tomorrow. What does love have to do with 
<yesterday”” and with today” and with "tomorrow? 


He says: 

Choosing a Far-Sighted Companion 

There is no doubt that you take on the nature of the one with whom you 
are closely in contact, the one with whom you sit. 

If you spend time looking at straw, dryness constricts you; if you look at 
greenery and roses, freshness opens within you. Your companion pulls 
you to his own universe. 


This is why reading the Qur'an purifies the heart. You remember the 
prophets” words and their states. Their forms unite with your spirit; they 
become your comrades and sit with you. By means of that great, immor- 
tal, and infinite jewel I gained such a warm, high knowledge that I merged 
with it and became filled with its fire.” 


As Shams tells us, *the spirits of the great attained ones are ready. They 


recognize the living ones and help them.*! 


He says, 

May Revelation Dawn within You 

Even if the whole world would hang me by my beard, still if something 
needs to be said, I will say it. But without a doubt, even after a thousand 
years, these words will be heard by those whom I want to hear. 

A few people became the Prophet's scribes for the revelation—those who 
wrote down the divine commands—and a few people became the place 
where the revelation descends, that is, the place of its effect. Work hard 





29 Rumi's Sun, op. cit., p.70 
30 Ibid, p.49. 
31 Ibid, p. 223. 
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so that you may be both! In other words, be both the object of the reve- 
lation and the scribe of the revelation that comes to the heart.*? 


Stop, O My Camel, with Joy 

AII words in the whole world belong to seekers, to those who search. 
And what is the sign of the one they are seeking? I am listening; you 
are listening. 


When weighing *The Truth Sought” with *God” one has to know the 
right moment to be able to reach that universe. In the end, where are you 
going? My graceful friend! What more can one say after this discussion? 
«May God be with you,” I say. But this is not a wish for separation—it is 
a prayer that the favor and help of God, and the friendship of the Master 
and the Truth who knows the secrets, might protect you. 


Stop, O my camel! Joy has come to its last degree; the work is finished; 
the way has come to an end. The earth has turned into a beautiful paradise. 
The time of celebration has come again, and things have been set right. 
Shams tells us that Mevlana would say to him, 


Bright Silence 
*If you are silent, your speech becomes brighter, because both the light 
of silence and the value of speech are hidden within silence. 3* 


so for a few moments I would like to invite us into silence with Shams, 
into the heart... 


and to seal this offering with words of the Qur'an: 


[a few moments of silence] 





32 Ibid, p. 314. See also Mathnawi I:3228-3297. 
33. Rumi's Sun, op.cit., p.221. 
34 Ibid, p.140 
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And in the words of Surah al-Asr, first in English and then in Arabic, in- 
shallah: 

Surah al- 'A$r; Consider Time [103:1-5] 

In the Name of God, the Infinitely Compassionate and Infinitely Merciful 
Consider time .... 

Truly, human beings are in loss 

except those who have faith and do the deeds of wholeness and recon- 
ciliation 

and encourage each other in holding to Truth, 

and encourage each other in patient perseverance. 


BismillC<hir RaumC(Enir Raueem 
Wal a$r 

Innal insaana lafi khusr 

lllal ladzeena aamanuu 

Wa 'amiluu$ $aalihaati 

Wa tawa$aw bil haqqi 

Wa tawaa$aw bi$ $abr 


Sadaga lal ul >a/seem 
May it be love. Ashq olsun. 
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Mawlana in the "Maqalat-e Shams-i Tabrizi” 


Adnan Karaismailoślu" 


Kmmkkale University, School of Science an Literature, 
Chair of the Department of Eastern Language and Literature 


Recently, Shams Tabrizi's teachings has begun to draw more attention 
from scientific and cultural circles. The fact that he was previously in- 
troduced as having a mysterious and mystical personality should be the 
reason for this attention. Today, the increase in the studies about Shams 
Tabrizi and the popularity of his ideas has been meaningful from many 
aspects. One of these is the possibility to get acquainted with the char- 
acter and ideas of Mawlana via Shams Tabrizi. "Maqalat-e Shams-e Ta- 
brizi”, a collection of discourses and conversations of Shams Tabrizi is an 
important source to learn more about Mawlana. This work includes the 
discourses he made in Konya between 1244 and 1247 (642 and 645). 
This text is the product of a companionship of 22 months that took place 
in three years. A person noted down these discourses and conversations, 
and later compiled them. It is stated that one of the current manuscript of 
this work was written while Shams Tabrizi was alive and the other was 
written during the time of Sultan Walad, possibly written by this latter.* 
Thus, this work was one of the first sources that was known and studied 
by early Mawlawis. This is why the information in this work is impor- 
tant and it is also interesting in relation with the personality of Mawlana. 


Here, *Maqalat-e Shams-e Tabrizi” will be studied primarily from two 
perspectives. First, the expressions about Mawlana will be considered; 





1 Kirkkale University, Faculty of Science and Literature, Head of Eastern 
Languages and Literatures Department 

2 _ Abdiilbaki Gólpinarli, Mevlana Celaleddin, istanbul, 1985 (4* edition), s. 
29; Makalat-1 $ems-i Tebrizt, revised by Muhammed Ali-i Muvahhid, Tehran, 
1377hg, (279 edition), s. 42-43. 
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second, the stories and ideas that are seen also in the works of Mawlana 
will be pointed out within possibility. Shams Tabrizi frequently mentions 
Mawlana in his discourses. Some parts of these are discourses that do not 
hold extra information about Mawlana. Here, without dealing with these 
latter, Shams Tabrizi's expressions that praise Mawlana and statements 
that reveal his character features will be studied. 


Mawlana is a wali according to the statements of Shams Tabrizi. He ex- 
presses this with his intimacy to Mawlana with the following words: 
They call me wali. I said, So be it. What kind of pride can I get from this?" 
IfI take pride in this, it may seem very inappropriate. However; Maw- 
lana is a wali according to what is written in Qur an and hadith. I am the 
wali of a wali, friend of friend; thus, I am stauncher. (Maqalat, II, 32).3 


Before meeting Mawlana, Shams Tabrizi supplicated for years to meet 
real walis. It is understood that the wali he was praying for was Mawlana: 
I begged Allah: O Lord! Introduce me to your walis; let me be a friend 
of theirs! I said. In my dream, they said, 'We will introduce you to a wali 
and you will become friends. I asked, 'Where is that wali? the following 
night, they told me that this wali lives in the land of the Romans (Ana- 
tolia). In another dream that I saw later on, they said, The time has not 
yet come. Everything has a proper time. '(Magqalat, I, 274). 


Again, according to his words, Mawlana is a man of God (Maqalat, I, 
273). The following sentence emphasizes his suporiority in this respect: 
I said: "Even the soldiers of Allah could not see Mawlana, how could 
you? (Maqalat, I, 270) 


According to Shams, Mawlana has no match in science; he is superior 
in all sciences: 





3 For citations, see: $ems-i Tebrizi, Maqalat "Makalat", I-II, Translated by M. 
Nuri Gencosman, istanbul, 1974. 
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As for Mawlana, he has no match in any place of the world at this time. 
He can strongly talk and debate on basic knowledge, religious knowledge, 
grammar; syntax and logical sciences with the greatest experts. He is su- 
perior, more pleasant and more beautiful than they are. (Maqalat, I, 192) 
In the following sentence, he expresses his same opinion in a sensitive way: 
I was talking about various sciences on the road; I said, The road is not 
like home. I was talking about important scientific subjects like a com- 
petent scholar: We were superior to many written works. However; Maw- 
lana is superior to us. That is because; he has whatever exists. If you do 
not devote yourself to him, he will not be yours. (Maqalat, I, 341). 

Even if I study for a hundred years in these subjects that must be known 
for the mind, I cannot gain one tenth of the mastery he possesses. He 
thinks and believes that he does not know much. While listening before 
me, how can I say, he assumes a shy attitude like a two-year-old boy sit- 
ting before his father or like a newly-converted Muslim who did not heard 
anything about Islam. (Maqalat, I, 192). 


According to Shams Tabrizi, the title of sheikh suits Mawlana: 

I have not seen a sheikh since I left my hometown. If Mawlana accepts 
being a sheikh, that title suits him. However, he does not give a cloak. If 
someone insists saying, "Give us a cloak” and "Have our beards cut”, 

he gives. In view of this, giving cloak is one thing, but Mawlana 's saying, 

"Come and be my follower” is another thing. (Maqalat, I, 271). 


In the following words, Shams Tabrizi states the happiness of seeing Maw- 
lana whom he mentions with all these qualities: 

I see Mawlana too. When you see Mawlana, you get in such a state that 
you say, "How happy is he who sees me!” I said those words maybe for a 
hundred times, too. I do not have the strength to see Mawlana. Mawlana 
says the same thing for me. However; to me, friendship is to kill your de- 
sire afier seeing Mawlana. Until they say we could not find him, he is dead. 
(Magqalat, I, 155-156). 
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In the following statements, he tries to express the extent of this happi- 
ness by commemorating the Holy Prophet: 

I swear that seeing your face brings happiness to us. Those who wish to 
see the Holy Prophet (pbuh) can easily go and see Mawlana. Let them 
kneel before him like grass flapping in the wind. Those who wish to act 
against this can live at their will. 


How happy is he who found Mawlana! Who am 1? I found him once, I 
am happy, too. If you have doubt in your faith, he clears up your doubts 
in the fastest way. We want this due to our doubt that you like him at one 
time; and coldness may come to you at another time. This is not a busi- 
ness account. It is not a friendship account either. This road is a shortcut 
that leads that direction. What is the point in saying to Mawlana, May 
your day be filled with benevolence and your night with happiness! '? 
(Maqalat, I, 249-250). 


His companionship with Mawlana motivated him to say the following 
prayers: 

Let me say, "May Mighty Allah, give Mawlana a long life!” and you say, 
"Amen!" May Allah keep him by our side and keep us by his side. May 
Allah give us all a long life! Amen! (Maqalat, I, 187). 

May Allah give Mawlana a long life. May He give him such a long life 
that he will have a long and happy life in the meaning of forever and 
ever: (Maqalat, I, 298). 


In the eyes of Shams Tabrizi, Mawlana is a modest person: 

What I say is that Mawlana is like a sea in science and virtue. How- 
ever, the real modesty and generosity is to lend an ear to the words of 
poor souls. I also know that, and everybody knows that he is a famous 
person known for his proper way of talking and superior knowledge. 
(Maqalat, II, 14). 
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Shams Tabrizi refers to the source of Mawlana's this way of behavior in 
one of his discourses as follows: 

The Holy Prophet (pbuh) said, "Let me give you an art of magic which 
is halal for you so that you can make free people your slaves without 
paying any money. ” His companions said, "O the Messenger of Allah, 
tell us.” He said, "It is good behavior and sweet talk” (Maqalat, I, 321). 


Modesty is a trait that Mawlana inherited from sheikhs. According to the 
account of Shams Tabrizi: 

Yes, I do not exactly remember which day it was; I was saying some- 
thing. Mawlana should have been angry with me due to those words. 
That is because; the proper act that suited the friendship between us 
was to say nothing. Mawlana would show modesty and say no. Maw- 


lana would response saying, Ido what is necassarily or must be done. 


That modesty is a tradition inherited from sheiks. This is something 
that they would do; this is a virtue that suits them. It will prevail for- 
ever and ever with Allah. (Maqalat, I, 252). 


While Shams Tabrizi tells about efforts shown by Sultan Walad to bring 
him back to Konya from Damascus, he mentions Mawlana: 

I understood from these words of the young man that Mawlana taught 
him those excuses. Mawlana taught him those words and that modesty. 
Those words, that elegance and those graceful responses must be learned 
from Mawlana because he showed me an extraordinary interest on this 
issue. (Maqalat, I, 201). 


One of the basic characteristics of Mawlana is that he has a clear, com- 
prehensible and convincing manner of narration. In the words of Shams, 
this aspect of Mawlana is also mentioned: 

I swear in the name of Holy Allah that Mawlana can convey my words 
to people better than I do if he wants to do so. He beautifies my words 
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with better wits and meanings. However, he will not have conveyed my 
words in the true meaning. (Maqalat, I, 308). 

Mawlana does not speak implicitly when it comes to Divine. This is be- 
cause I dived very deep with him, I told him everything openly. How does 
this work? When Mawlana starts talking, they accept, apologize, bow their 
heads in a dervish manner and they leave. (Maqalat, I, 196). 


The young and the old fall in love with the sweetness of Mawlana's words. 
Shams accounts as follows: 

They like Mawlana also when he does not speak enthusiastically. HHow- 
ever, they say he does not have (in such times) the joy for fluency. Nev- 
ertheless, once he starts talking more ardendly, his real value is appre- 
ciated. Both the young and the old fall in love with the sweetness of his 
words. They like him. (Maqalat, I, 182). 


The following statements include the same assessment: 

However; Mawlana 5 striking words that require interpretation suit every 
subject. (Maqalat, I, 290). 

Mawlana is quick-witted by nature. He outtalks his addressee. (Maqa- 
lat, I, 180) 


Mawlana, who met Shams Tabrizi that is probably in his sixties in Konya 
while he was 37, set forth his affection towards him in all his works. 
Thus, this issue does not require a further explanation. Every quotation 
listed here constitutes a proof for the interest and affection of Shams to- 
wards Mawlana. The following quotations clearly point out this closeness: 
Mawlana kissed me on the forehead. I am me, but now I have become you. 
Dont you see that way? Consider this unity a concord. Lets go. (Maqa- 
lat, 1, 256). 

When someone claims that he really loves another person, proof is re- 
quested from him. That proof is to give away possessions, to make char- 
ity. Just as Mawlana claimed that he loved me, showed his beneficence 
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for a thousand times when I came and protected me. I regard all this as 
the blessing of Allah. (Maqalat, I, 262). 


For Shams, being with Mawlana is a holy blessing, a pleasant condition, too: 
If Mawlana 5 wish is such, how fortunate I am that when I turned away 
from that wish, Allah turned me towards that direction again. (Maqa- 
lat, I, 263). 

It is more pleasant for me to stay with you. If go to Tabriz, they give me 
commodiiies, property, position and power to rule. However; staying with 
you gives me more pleasure than having those. If those who promise me 
property and position do not listen to my words and cannot understand 
me, how can I like this? (Maqalat, I, 264) 


The following words of Shams Tabrizi show both his affection towards 
Mawlana and his distant attitude towards people and his latest adventure: 
I love many elderly people from the inside. I have afjection towards them, 
but I do not express this afjection. I explained this once or twice: I gained 
an experience from life struggle. There is an afjection that never fades, but 
nobody knows and appreciates the value of this friendship. However; the 
afjection that I explained to Mawlana increased, not decreased. I cannot 
say the right thing. They threw me out when I started telling what was 
right. If I had showed an absolute rightousness, they would have expelled 
me from all cities at a stroke and showed me the door: (Maqalat, I, 84). 


In *Maqalat-e Shams-e Tabrizi”, Mawlana's name is repeatedly mentioned 
with various occasions apart from the examples above.* In this work, there 
are many statements and stories that we can be shown as witnesses for the 
agreement in ideas and preferences between Shams and Mawlana. Only 
several of these from the first pages are as follows: Arrow-treasure story 
(Discourses "Maqaldt", I, page 41; Masnavi, Notebook: VI, page: 132 





4 _Asan example, in the first pages: $ems-i Tebrizi, Maqalat "Makalńt), I, 34, 36, 
39, 44, 46, 47, 54, 65, 80, 81, 84, 90, 95, 98, 99... 
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and continued)"; There is the one who makes you whirl (Discourses, I, 
46, Il, 152; Masnavi, I, 863, 167 expression in the title, I, 367, VI, 261- 
263); Ibrahim Ethem (Discourses, I, 49-50; Masnavi, IV, 306, 312 and 
continued); Mahmut, Ayaz and the pearl, (Discourses, I, 52-53, 58; Mas- 
navi, V, 230 and continued); Caliph and Leyla (Discourses, I, 70; Mesnevi, 
I, 61); Camel and mule (Discourses, I, 74; 130; Masnavi, LII, 106-107). 


It will be more meaningful to convey the last example, which we will 
give here, from Maqalat and Masnavi: 

A man said to a barber; "Pick the white hairs from my moustache. " Bar- 
ber saw that there were more white hairs than black hairs in the mous- 
tache of the man. He cut the man 5 beard with scissors and laid the hairs 
in man 5 hand. Then, he said, "Pick the white hairs yourself! Because, I 


> 


have work to do. 


Catch the essence! What are the things that you choose for clothing, food 
and protection from the enemy? How can you say, "They despise me. That 
man seems distant to me”? Dont think of the branch or the knob; weep 
Jor the essence and the root. Feel sadness by thinking of the essence! 
Whimper and wail so that you can see that branch and knob sprout and 
bloom at your feet. (Maqalat, I, 141-142). 


Mawlana writes the same view in the lines below: 

A man whose hair was half-gray came to a barber. 

He said, "O gallant man! Pluck out the white hair from my beard for I 
have selected a young bride” 

The barber cut ofj his beard and laid it before him saying, "Part them 
yourself, I have work to do”. 

This was the question and that was the answer; these people do not care 
much about religion.. 





5  Mevlana, Mesnevt, I-III, Trans. Adnan Karaismailoglu, Ankara, 2007 (Akca$ 
Yay.) 
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Mawlana explains the subject with a further example: 

One man hit Zaid and Zaid attacked him in return. 

The striker said, "Let me first ask you a question, give me the answer 
and then decide if you will hit me. 

I hit your head and you heard the sound of the slap. Now, I ask you a 
question with good intentions., 

Did this sound come from my hand or from your head, O the pride of 
the King?” 

Zaid replied, "I have too much pain to ponder upon this problem. 

You, are free from traubles so you think this out and find an answer; 
such thoughts do not occur to a man in pain. Behave yourself! (Mas- 
navi, Ill, 86-87)" 


Thus, both scholars used the same examples and opinions in explaining 
what it is like to have troubles and advice to seek the essence. In his dis- 
courses, Shams also used quotations from Mawlana with forewords like 
*<Mawlana said” and '*Mawlana told”.Ś 


Mawlana's father Baha uddin Walad, his mentor Muhaqqiq al-Tirmidhi, 
Shams Tabrizi as seen from the examples above, and Sultan Walad in ad- 
dition to those, are in a great closeness and harmony with each other in 
their expressions and opinions put forward in their works. Their harmony 
and closeness span through a period of 150 years. It is impossible to think 
that these two would have personalities far from this common attitude 
and tradition. However, this fact should not keep us away from studying 
them separately or even trying to find their differences. 





6  Asan example, see: $ems-i Tebrizi, Maqalat *Makalat), I, 66, 157, 177, 187, 
220, 222, 229, 245, 286, 290, 315... 
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*Shams-i Tabrizi and the Audacity of Bayazid 
Bistami” 


Carl W, Ernst 


The University of North Carolina at Chapel Hill 


One of the most memorable encounters in the history of Sufism is surely 
the first meeting of Shams-i Tabrizi and Maulana Jalal al-Din Rumi. Al- 
though there are numerous versions of the story of this encounter, proba- 
bly the most important account is the one that Shams himself recorded in 
his discourses (Maqalat), where he says that he spoke as follows to Rumi: 


The first thing I spoke about with him was this: *How is it that Baya- 
zid did not need to follow [the example of the Prophet], and did not say 
<Glory be to Thee” or "We worship Thee?” 


And Rumi completely understood the full implications of the problem 
and where it came from and where it was leading to. It made him inebri- 
ated on account of his purity of spirit, for his spirit was pure and cleansed 
and it shone within him. I realized the sweetness of this question from 
his inebriation, though I had been previously unaware of its sweetness.! 


Franklin Lewis, who has analyzed this message at length, has provided 
a persuasive interpretation of the way that "both Shams and Rumi fol- 
lowed the Prophet, unlike Bayazid Bistami ... Shams returns again and 
again to this question of following the Prophet, and the case of Bayazid 





1 Maqalat, p. 685 (2:87), in Franklin D. Lewis, Rumi: Past and Present, East and 
West (Oxford: OneWorld 2000), p. 155. All references are to Magalai-i Shams-i 
Tabrizi, ed. Muhammad "Ali Movahhed (Tehran: Khwarizmi, 1369/1990), 


citing the volume and page number at the top of each page. 
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apparently provided the touchstone by which Shams could gauge the in- 
ner orientation of others and test whether a fancy for mystical speculation 
or indulgence in antinomian behavior outweighed a person's love and re- 
spect for the spiritual attainment of the Prophet.”* Lewis is certainly cor- 
rect in pointing to the central importance of the concept of following the 
Prophet” (mutaba at) in the mystical thought of Shams-i Tabrizi; Omid 
Safi has discussed the likelihood that Shams even criticized Muhyi al- 
Din ibn 'Arabi for insufficiently demonstrating this quality.” Yet I must 
confess that it has always seemed to me that there was something more 
to say about this episode. Perhaps it is the occurrence of the word inebri- 
ation or drunkenness (sukr), which Shams uses twice to describe the re- 
action of Rumi to the example of Bayazid.* The appearance of this kind 
of intoxication suggests that there is some excess or overplus of meaning 
that does not quite fit into the conventional notion of devotion to the ex- 
ample of the Prophet. Despite the fact that Shams criticizes Bayazid on 
a number of occasions, one retains a lingering suspicion that there was 
something about the boldness of Bayazid's ecstatic claims, and the audac- 
ity of his statements, that called forth a response of equal audacity from 
Shams-i Tabrizi himself. 


Lewis is quite aware that most Sufis would have been able to explain the 
sayings of Bayazid as ecstatic sayings or shathiyyat, which should not 
necessarily be taken at face value or condemned as blasphemous insults 
against God or the Prophet. He adds that other Sufi scholars were critical 
of the ecstatic expressions of Bayazid and Hallaj, which they explained 
away as the products of intoxication that could be safely disregarded. 
Yet, as previously mentioned, it is striking that Shams described Rumi's 





2 Ibid., p. 156. 

3 Omid Safi, "Did the Two Oceans Meet? Historical Connections and 
Disconnections between Ibn 'Arabi and Rumi,” Journal of Muhyiddin Ibn 
Arabi Society XXVI (1999), pp. 55-88. 

4 _ AsMovohhed notes, Rumi does not preserve Shams critique of Bayazid, as we 
see in Masnavi, book 4 (Maqalat, 1:500). 
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reaction to this question as also being a kind of intoxication. Does that 
mean Rumi's reaction was also invalid? Or was he responding to some 
deeper meaning in Bayazid's expressions? These questions require fur- 
ther exploration. 


It is well known that outrageous expressions like Bayazid's "Glory be 
to Me” or Hallaj's even more startling phrase, *I am the Truth (ana al- 
haqq),” have often been classified as shathiyyat or ecstatic sayings.' It 
is important to point out that these sayings are not necessarily to be dis- 
missed as the ravings of lunatics, though there are undoubtedly some who 
hold that opinion. But to the contrary, there is abundant evidence to in- 
dicate that these ecstatic sayings have often been considered to be deep 
and genuine mystical insights, which unfortunately cannot be understood 
by the ordinary person. It is noteworthy that an authority of the stature 
of Junayd composed a commentary on the ecstatic expressions of Baya- 
zid, which fortunately was preserved by the early Sufi scholar Abu Nasr 
al-Sarraj in his Book of Glimmerings on Sufism (Kitab al-luma  fil-ta- 
sawwuf). Notice the title that Sarraj gave to this section: "The Commen- 
tary on Ecstatic Expressions, and Words that are Externally Found Re- 
pulsive, Though they are Internally Correct and Well-founded. ” While it 
is true that Sarraj had to debate with the theologian Ibn Salim, who ob- 
jected to Bayazid's sayings, Sarraj argued that his opponent had under- 
stood the words of Bayazid in an overly literal manner; but these ecstatic 
expressions require that one know the inner knowledge and experience 
that gave depth and substance to these otherwise strange expressions. In- 
deed, Sarraj refers to Junayd's commentary as a tafsir, a word normally 
reserved for commentaries on the Qur'an.$ 





5. For a survey of the problem of shatbiyyat, see Carl W. Ernst, Words of Ecstasy in 
Sufism (Albany: SUNY Press, 1984). 

6  Movvahed (Maqałat, 1:499), in citing Ibn Salim' s condemnation of Bayazid 
as an infidel (kafir), does not fully indicate Sarraj's defense of the sayings of 
Bayazid. 
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Other interpreters, like Abu Hamid al-Ghazali, basically accepted the 
validity of the insights expressed in ecstatic sayings, though al-Ghazali 
was seriously concerned about the possibility of misinterpretation by 
the less informed listener. Ghazali distinguishes two kinds of shath. The 
first kind consists of broad, extravagant claims (made) in passionate 
love of God Most High, in the union that is independent of outward 
actions, so that some go to the extent of claiming unification, rending 
of the veil, contemplative vision (of God), and oral conversation (with 
God). Then they say, "We were told such-and-such, and we said such- 
and-such.” In this they resemble al-Husayn ibn Mansur al-Hallaj, who 
was crucified for uttering words of this kind, and they quote his say- 
ing, *I am the Truth.” 


Al-Ghazali goes on to say that this kind of talk is very dangerous to the 
common people, because they lose their chance for salvation, since they 
think that a purified soul that has attained spiritual states can dispense 
with religious duties. The consequences of such an antinomian interpre- 
tation are so severe that al-Ghazali concludes that "the killing of him 
who utters something of this kind is better in the religion of God than 
the resurrection of ten others.” The second kind of shath is that which 
is unintelligible to the listener, regardless of whether it is merely con- 
fused babbling or something which the speaker comprehends but can- 
not articulate properly. Since this is bound to be interpreted arbitrarily, 
it is not permissible to express such things publicly. In this exposition, 
Ghazali's main concern is to prevent ordinary people from being mis- 
led by difficult or strange sayings, even though he implicitly regards 
the genuine kind of shathiyyat as valid for those who can understand. 
In the most mystical sayings, however, he sees a real danger of antino- 
mianism.” Other Sufi writers, such as Ruzbihan al-Baqli, have given 
much more extensive positive interpretations of shathiyyat, as we can 
see from the latter's important commentary on ecstatic sayings, which 





7 Abu Hamid al-Ghazali, hya”' Ulum al-Din (Cairo, n.d.), 1:60-62. 
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is available in Arabic and Persian.* And it is well to remember that 
Farid al-Din Attar, among others, has also given a spirited defense of 
the sayings of Bayazid.” 


Now it is true that there are numerous passages in the discourses of Shams- 
i Tabrizi where he criticizes Bayazid's saying, 'Glory be to me,” for vari- 
ous reasons. As indicated in the first example given above, one reason was 
that Bayazid appeared to be claiming a station beyond that of the Prophet 
Muhammad, which would be a form of blasphemy; even if this is a form 
of intoxication, Shams remarks that it is incompatible with the truth fol- 
lowing of the Prophet.'* But this is not the only reason that Shams gives 
for criticizing Bayazid. Shams on other occasions observed that Bayazid 
did not have the capacity to keep secrets. This is the well-known criticism 
of having a "shallow cup” (tang-zarfi), which certain Sufis had used to 
indicate the limited spiritual capacity of their predecessors or contempo- 
rary rivals. Thus Shams remarks as follows: 


These saints and perfect ones, to whom the world pays respect, also 
have a veil. And that is that sometimes they relate their secrets with 
God, in order not to be destroyed. At other times they do not have this 
veil. I tell secrets, but I do not make a speech. It is a wonder of these 
saints, when speech appears. Bayazid does not belong to the tribe of 
these saints. They are the Prophets and messengers. Perhaps if they be- 
came intoxicated from the speech, they would be unable to drink. Not 
even 100,000 barrels of wine can do what the speech of the Lord of 
the worlds can do.'! 





8. Carl W. Ernst, Ruzbiban Baqli: Mystical Experience and the Rhetoric of Sainthood 
in Persian Sufism (Richmond: Curzon Press, 1996), Appendix B, *Ruzbihan's 
Two Commentaries on the Ascension' of Abu Yazid al-Bistami.” 

9  Movahhed, 1:483. 

10 Maqalat, 2:92. 

11 Maqalat, 1:94. 
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So *"revealing the secret” is also a charge that could be laid against Bay- 
azid, precisely because it was unlike the behavior of the Prophet. 


Shams does not stop here, however. On a number of occasions he goes 
out of his way to say negative things about the spiritual status of Bayazid. 
Shams even uses the story of Bayazid's prediction of the future appearance 
of the great Sufi Abu al-Hasan Kharaqani to point out his imperfections: 


Finally, they do not hold Bayazid to be one of the perfect saints. One 
sincere dervish went to his tomb [i.e., Bayazid], placed his finger on his 
mouth [in astonishment|, and said, *Ah! Between this dervish and God a 
veil has remained.” This Bayazid passed by the village of Kharaqan, and 
he said: *After 150 years, a man will come out of this village who will be 
five degrees beyond me.” And so it was, at that very time Abu al-Hasan 
Kharaqani became a disciple and put on a dervish cloak by his tomb.3 
The point is not only that a sensitive visitor to Bayazid's tomb could still 
detect the presence of his spiritual veil, but also that Bayazid would be 
surpassed by Kharaqani. More substantially, Shams responds to a well- 
known story, according to which Bayazid refused to eat melons, because 
he has seen no evidence about how the Prophet ate melons; this was of- 
ten taken to be a sign of Bayazid's deep devotion to the Prophet. Shams, 
however, poured scorn upon this story: 


They say that Bayazid did not eat melons. He claimed, "I have never 
found out in what manner the Prophet, peace be upon him, ate melon.” 
But following [of the Prophet] is both superficial and meaningful. You 
have observed the superficial aspect of following, but how is it that you 
failed to observe the truth and meaning of following? 


As the Chosen One [Muhammad], God's blessings upon him, says: "Glory 
to Thee, we have not worshiped Thee as it befits Thee.” As he [Bayazid] 





12 See also Maqalat, 2:130. 
13 Maqalat, 1:117; also 2:228. 
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says, * Glory to me, how great is my station.” If someone supposed his 
station to be greater than the station of the Chosen One, he is a real id- 
iot and ignoramus.'* 


So it would seem that there is good reason to think that Shams was focused 
upon the problem of Bayazid failing to follow the Prophet adequately. 


Nevertheless, there is a whole other class of remarks by Shams-i Tabrizi 
concerning Bayazid, which is harder to explain. Many of these statements 
have a bold and audacious character that clearly falls into the category of 
acts of boasting and one-upmanship, which are indeed important char- 
acteristics of ecstatic sayings or shathiyyat. These audacious and aggres- 
sive sayings are not without precedent in Near Eastern culture. We can 
find the rhetorical basis for this audacity in the ancient boasting-contest 
(mufakhara) of the pre-Islamic Arabs. In fact, the early Sufi author Abu 
al-Najib al-Suhrawardi (d. 563/168) corroborates this connection in his 
widely used manual of conduct for Sufi novices, Adab al-Muridin. In the 
lengthy section on the dispensations (rukhas) or permissible deviations 
from the rules, Suhrawardi says the following: 


Among the (dispensations) are boasting and publicizing one's claim (to 
spiritual states). In this matter, their standard is that one should intend to 
publicize the bounties of God, who is exalted above it. "Indeed speak of 
the bounty of your Lord” (Qur: 93.11). That is (permissible) in the raptures 
of a spiritual state or in a boasting-contest (mufakhara) with an adversary.> 


This is precisely the same sort of phenomenon that we see in the shathi- 
yat contests of the saints, when one outrageous statement is outdone by 





14 Maqalat, 1:741, trans. Lewis, p. 158. 

15 "Abd al-Qahir ibn "Abd Allah al-Suhrawardi, Adab al-Muridin, ed. Menahem 
Milson, typescript, Widener Library, Harvard University, p. 88, no. 193. CF. 
Abu al-Najib al-Suhrawardi, A Sufi Rule for Novices: Kitab Adab al-Muridin, 
trans. Menahem Milson (Cambridge, 1975), p. 81, no. 205. 
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the next. Ruzbihan concludes, *This action is from the jealousy of gno- 
sis, and jealousy is an attribute of God... . This wrangling (munaqara) 
of the prophets and saints is exemplary (sunna).”'5 


Shams-i Tabrizi was in fact familiar with this type of boasting contest, as 
he indicates in the following account: 


Two mystics were having a boasting contest (mufakhara) and a debate 
with each other, about secrets of mystical knowledge and the stations of 
the mystics. One said, *A person who comes along sitting on a donkey, 
to me that one is God.” The other one said, "To me, the donkey is God.” 
In short, they tried to outdo each other by force. With Bayazid and oth- 
ers, in their words it is clear that it is not like this. But to spend time on 
their sayings is a veil, for this reason, that it is something else. Someone 
said, *What is that something else?” I said, "For example, you heard these 
words of mine, they became cold in your heart. That veil became some- 
thing like this. They are near to incarnationism; the words of the spiri- 
tuals are, *we dwelled in a single body.” How will you comprehend that 
you are full of desire?" 


Although the example that Shams gives of dervishes in a boasting con- 
test is a ridiculous one, it nevertheless provides him with an opportunity 
to imply that there are others, like Bayazid, who are different from the 
foolish pair depicted here. One may conclude from this that Shams con- 
sidered the sayings of Bayazid to be serious and important consequences 
of a spiritual state, but at the same time, he was concerned about how 
words can be misinterpreted and become a veil. His concluding remarks 
in this passage quote an excerpt from a famous poem by Hallaj, arguing 
that it could be the source of an antinomian misinterpretation by those 
who consider themselves to be 'spirituals. * 





16 Words of Ecstasy, p. 38. 
17 Maqalat, 1:103. 
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But there is something else hidden in the criticism of Bayazid by Shams. 
The fact is that Bayazid held a singular position as the preeminent early 
Sufi known for shathiyyat. From an early date, Sufis who were contem- 
porary with Bayazid engaged in boasting contests with him in the form 
of their own ecstatic expressions. Wasiti said, "They all died in delu- 
sion, up to Bayazid, and he also died in delusion.” Likewise Shibli said, 
<If Abu Yazid were here, he could become Muslim with the aid of our 
children. ”$ Ata later date, Muhyi al-Din ibn Arabi also engaged in ex- 
tensive interpretation of the sayings of Bayazid, including both praise of 
Bayazid and a subtle kind of one-upmanship to indicate his own superi- 
ority; Ibn Arabi considered the sayings of Bayazid as boasting (f/akhr), 
but he maintained that his own statements were not boasting but com- 
manded by God -- so he made the boast that he made no boast. Subse- 
quently, Sufi thinkers such as Ahmad Sirhindi engaged in the same kind 
of 'rhetoric of transcendental hyperbole” to claim a spiritual state that 
went beyond both Bayazid and Ibn Arabi.* So from this point of view, 
dramatic criticism of Bayazid in the form of shath is perfectly compat- 
ible with the recognition of his spiritual eminence -- indeed, such spiri- 
tual critique in the form of a boasting contest could only be justified in 
relation to a spiritual master of very high degree. 


Shams-i Tabrizi in some of his remarks actually insists that Bayazid must be 
recognized as a saint of the highest status. Thus, he maintains that even if 
the famous theologian Fakhr Razi were multiplied 100,000 times, he would 
not come close to the path of Bayazid.*! Shams repeatedly cites examples 





18 These and further examples are provided in Words of Ecstasy, pp. 36-40. 

19 Carl W. Ernst, "The Man without Attributes: Ibn 'Arabi's Interpretation of 
Abu Yazid al-Bistami,” Journal of the Mubyiddin Ibn "Arabi Society XIII (1993), 
pp. 1-18. 

20 Further on the topic of spiritual boast, see Carl W. Ernst, "On Losing One's 
Head: Hallajian themes in works attributed to 'Attar,” in "Attar and the 
Persian Sufi Tradition: Tbe Art of Spiritual Flight, ed. Leonard Lewisohn and 
Christopher Shackle (London: I. B. Tauris, 2006). 

21 Maqalat, 1:128. 
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of Bayazid's spiritual attainments, including his ability to perceive the true 
condition of inhabitants of the graveyard; he also refers to Bayazid's self- 
less actions, such as exchanging the merit of 17 pilgrimages to Mecca in or- 
der to give water to a dog, and performing pilgrimage by circum-ambulat- 
ing his shaykh seven times.* Yet in other observations, Shams is willing to 
make theatrical denunciations, not only of the supposedly intoxicated Baya- 
zid, but even of his sober counterpart, Junayd. Thus, Shams says, *'They all 
speak about Junayd and Bayazid, let me say Junayd and Bayazid and their 
words are cold on the heart and appear cool. ** And in the same breath, he 
can say, *' That discussion that occurred yesterday -- what place do Baya- 
zid and Junayd have here? And that Hallaj, who was also the shame of his 
master, has fallen -- and it has wiped him out! They are not even a hair on 
the body of [the Prophet]!”** Shams portrays Bayazid as giving a preten- 
tious speech in a mosque, only to be silenced by a woman who denounces 
him for making a false spiritual claim.* In this way, Shams concludes, 
<Bayazid cannot endure my presence, for five days, one days, or none.” 


There is no question that Shams-i Tabrizi was deeply devoted to follow- 
ing the example of the Prophet in a profound manner, and that did lead 
to Shams to find fault with Bayazid Bistami for claiming a spiritual sta- 
tus that seemed to infringe upon the supremacy of the Prophet Muham- 
mad. Yet the attitude of Shams towards Bayazid was complicated by the 
rhetoric of boasting that forms part of the tradition of shathiyyat or ec- 
static expressions. In this respect, Shams also made boasts in the form of 
criticisms that included not only Bayazid but the scrupulous and sober 
Junayd. The audacity of Shams-i Tabrizi was born of the heat of his own 
spiritual experience, in comparison to which the words of previous mystics 
were simply cold texts. In short, the audacity of Bayazid Bistami was out- 
matched by the sayings that demonstrate the audacity of Shams-i Tabrizi. 





22 Maqalat, 1:194; 1:229; 1:264. 
23 Maqalat, 1:275. 

24 Maqalat, 2:86. 

25 Maqalat, 2:104. 

26 Maqalat, 2:125. 
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<Sahms Absence and Mevlanas Presence: Shams-i 
Tabrizi according to Masnavi ant Ottoman 
Commentaries” 


Dr. Semib Ceyban 


Islamic Research Center (TDV ISAM) 


In this paper, we will try to form a framework by taking into account the 
commentaries of the Ottoman Masnavi commentators on how Mawlana 
mentions about Shams in Masnavi al-Sharif that started to be written 
about 12 years after the disappearance of Shams. In this study, the com- 
mentaries of $em'i, Riisihi Dede, Sart Abdullah, ismail Hakk1 Bursevi, 
Murad-i Naksbendi, Abidin Paga, Ahmet Avni Konuk, Kenan Rifai, Ab- 
diilbaki Gólpinarh has been used. 


1. As itis known, Iranian researcher Muhammad Ali Muvahhid, who pub- 
lished Shams*” Maqalat and a study on Shams, states that Shams-Maw- 
lana relation underwent three stages by attaching importance to the form 
of this relation that is reflected on the works of Mawlana. These stages 
can be also understood as the levels (meratib al-suliik) in which Maw- 
lana and Shams follow each other after Mawlana was spiritually guided 
by his father Baha al-din Walad according to Qubravi manner and his 
only guide Sayyid Burhan al-din al-Tirmidhi in technical terms whereas 
Shams was guided by Abu Bakr al-Sallabaf. 


1.1 The first stage is the one in which Mawlana and Shams tested one an- 
other and tried to comprehend the secrets of each other. That is to say, the 
first period in which Shams examined Mawlana with non-shariah ques- 
tions as he examined other sheikhs and dervishes in order for Shams to 
fully satisfy his quest for a true friend and perceive divine truths in a way 
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to remind the story of Al-Khidr and Musa (in order for the divine truths 
to appear, Moses needs Al-Khidr and Al-Khidr needs Moses likewise), 
and in which Shams accepted Mawlana as his friend when he discovered 
Mawlana's spiritual aptitude and high scholarship. It must be emphasized 
that most of the accounts that took place in the first period Mawlawi liter- 
ature about Shams-Mawlana meeting are groundless according to Mithat 
Bahari. The anecdote in which Shams throws Mawlana's books or burned 
them, or prevented him from examining books as it is reported especially 
in the works of Abdurrahman al-Cami, Abdulkadir al-Qurashi and Daw- 
latshah is untrue since it does not bear a sufi elegance and would dimin- 
ish the spiritual level of Mawlana. As a matter of fact, Shams is not a 
wali who would not know that Mawlana is a competent intellectual who 
would appreciate the difference between a dull, lifeless book and a talk- 
ing, lively book; and Mawlana is not a new pupil who would let Shams 
make such an interference and would not comprehend the difference in 
superiority between two types of books. Ahmed Avni Konuk and Mid- 
hat Bahr state that Mawlana was in a scholar position at that time; that 
Shams did not come to Konya to examine Mawlana; that the relationship 
between them was not a guide (murshid)-dervish relationship in classi- 
cal terms but a conversation; that Shams was filled with admiration for 
the light of knowledge and love that he saw in Mawlana when he was 
in Damascus; that he became the conversation friend of Mawlana to im- 
prove his qualities even further and to show Mawlana to himself; that the 
questions asked by Shams to Mawlana when they met should not be un- 
derstood as the examination of the dervish by the guide. Consequently, 
Hazrat Pir expresses this clearly: *Hazrat Shams is both my mentor and 
my follower. He is both my disease and my medicine. I am telling this 
clearly that he is both my sun and my father.” Ismail Hakki Bursevi notes 
that Shams-Mawlana conversation is different from the conversation of 
uwaysis that was neither spiritual nor material but divine and the con- 
versation of ishraqis that was only spiritual; and their conversation was 
a material conversation that was generally made by ahl al-suluk like Ibn 
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Arabi-Qonavi conversation. Sarr Abdullah who wrote a commentary for 
Mathnawi apparently with the spiritual help of Shams claims that this 
conversation was made with the order of Haja Ali, the gaws (the highest 
rank wali) of that time who lived in Tabriz. According to him, Haja ATi 
was reffered to many times in Masnavi with allusions. 


1.2. The second period of this relationship is the stage in which Maw- 
lana perceived the secret of Shams. That is to say, this is the state of ab- 
solute friendship, spiritual annihilation (fend) and intoxication (sekr), 
spritual obliteration (mahw), perfect union (cem ) and absence (gaybet). 
The result of this states is annihilation within annihilation (fend ender 
fend), and this is stated by Mawlana with odes in Divan-e Shams-e Ta- 
brizi where he describes the doctrines of Shams as the reflection of sun- 
light by the earth. In this period, we witness Shams” first departure from 
Konya to enable Mawlana to reach higher levels in perfection. Accord- 
ing to Eflaki, Shams” leaving Mawlana and his first departure as required 
from his reproaching attitude is the manifestation of some kind of maj- 
esty (cell). Up to that time, Mawlana saw only the manifestation of di- 
vine beauty (cemdl) in Shams. By leaving Konya, Shams also showed 
him the manifestation of majesty. He did so in order for Mawlana to ob- 
serve himself fully. The following words confirm this: "Mawlana is en- 
tirely a blessing (lutf); yet there is attribution of both blessing and grief 
(qahr) in Shamsaddin. 


1.3. The third period is the stage in which Mawlana reached the pres- 
ence (huzur), satisfaction, tranquility, revival and awareness (fark) af- 
ter the disappearance of Shams. The Mevlevi sheikhs of the last period 
Hiiseyin Fahreddin Dede, Mehmed Celaleddin Dede, Azmizade Ahmed 
Dede, Ahmed Remzi Dede (Akyiirek), Veled Celebi Efendi (fzbudak), 
Mithat Bahań) conclude that Shams disappeared, did not die. But some 
of the Masnavi commentators like Sar Abdullah from Bayrami-Melamis 
and Gólpinarh state that Shams is assassinated. When asked in this stage, 
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Shams answered, *Shams Tabrizi is only an excuse; what is beautiful and 
elegant is us.” It can be acknowledged that Masnavi was written as the 
work of this state. As a matter of fact, the "direct" references to Shams 
are rare in Masnavi compared to Divan. On the other hand, all prophets 
who serve as the source of Shams” essence and walis that share this es- 
sence are mentioned since they reflect the secret of Shams. The fact that 
Masnavi's subject is initiation (stilik), knowing oneself (ma rifat al-nafs) 
and knowing Allah (ma rifat Allah) is related with this. In other words, 
the secret of Shams is directly expressed as the result of an affection and 
divine love in Divan whereas it is stated by being distinguished in terms 
of the results of satisfaction and awareness state. Thus, essence and secret 
is one while forms of narration according to state and works are varied. 


2. We can say that Muvahhid Ali extended his division of three periods 
with the aftermath of Shams and Mawlana's speech underwent three pe- 
riods: the period he spent with Shams, the one he spent with Salahaddin 
al-Zarkóbi, and the period he had with Husamaddin Celebi. Gólpmarh as- 
cribes Mawlana's tearing and throwing some of his poems saying, "It came 
from the skies and went to the skies again” to the period before Shams. 


2.1. In the period he spent with Shams, Mawlana was completely burned 
with the flames of his affection towards Shams; reached 'fend ender fend 
annihilation within annihilation (the state in which annihilation is firstly re- 
alized); he used phrases such as *'shamsu a l-hak va d-din, bahr ir-rahmet, 
hurgid al-liitf, husrav al-a' zam, nór al-mutlak afitab” in Divan for Sham- 
saddin al-Tabrizi whose real name was Muhammad ibn Ali ibn Maliddad. 


2.2. According to Annemarie Schimmel, there are differences between 
Mawlana's poems written in the second period in which he spent with 
the first Caliph Salah al-din Zarkóbi and his poems written in the first 
period in which he spent with Shams. The poems in the second period 
in which the secret of Shams appeared from the possession of Zarkóbi 
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are the result of Mawlana's state of satisfaction. Expressions of tranquil- 
ity, tendency to serenity and invitation to calmness is observed in the 
poems written after the disappearance of Shams. His using pen name 
*«Hómtii$" (Calmness) belongs to this period. As a matter of fact, when 
asked, Who is wise man?”, his answer '*Wise man is the one who men- 
tions about your secret even if you remain silent. He is Sheikh Salahad- 
din” is related with this. 


2.3. The third period is the period he spent with the second Caliph Husa- 
maddin Celebi to whom Masnavi was given as a gift. In this period, Maw- 
lana is in a state of 'satisfaction within satisfaction” (bekd ender bekd) 
or a full tranquility as a perfect guide. That is to say, to exist with the 
names and actions of Allah; to comprehend the appearances of all divine 
essences and secrets in objects; and to express this comprehension using 
many stories and metaphors. This expression is upon the possession of 
Husamaddin Celebi. Thus, Masnavi was given the name *Husómindme". 
Riisihi Dede interprets the word *Shams”, which is mentioned in the 
sentence *Husameddin has such a lineage that Shams placed his caftan 
on it” in the preface of Masnavi, with Shams Tabrizi. According to this, 
Husameddin was guided by Shams in spirituality. Accordingly, Shams ex- 
pressed that he is the tutor of Celebi by saying, "The insight that I took 
from Mawlana is enough for me and three other people, namely Zarkóbi, 
Celebi and Sultan Walad.” 


Sultan Walad notes that his father likens Shams Tabrizi to the sun; Zarkóbi 
to the moon; and Husameddin Celebi to a star. As for Mawlana, he is in 
a position of wholeness that reflected Allah's absolute light of unique- 
ness firstly from the possession of sun; reflected the light of the sun after 
the disappearance of Shams; from the moon possession of Zarkóbi; from 
the star possession of Husameddin that reflected the light of the sun di- 
rectly and light of the moon indirectly after the death of Zarkóbi in 657 
in Islamic calendar. The real source of light for the universe (macrocosm, 
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ólem al-kabir) that symbolizes perfect human (microcosm, alem al-sa- 
ghir) is Shams, that is to say, the Sun. 


As itis known, Mawlana began writing Masnavi in 657 or 659 in Islamic 
calendar. Shams came to Konya in 642 and disappeared in 645. His friend- 
ship with Mawlana in Konya lasted 3 years. Zarkbi died in 657, that 
is to say, in the period where Masnavi was not written yet. At that time, 
Husameddin Celebi was a young man in his 35s-36s; and Mawlana was 
53 years old. Therefore, it can be said that Mawlana began writing Mas- 
navi about 12 years after the disappearance of Shams. 


3. How did Mawlana, as a perfect guide and perfect intellectual in the 
level of ''satisfaction within satisfaction” (bekd ender bekd), envisage 
Shams in Masnavi and told Husameddin after these long years, and how 
did annotators explained this vision? We can say that the commentator 
who made connections between the Masnavi verses and Shams the most 
are ismail Hakki Bursevi; Gólpinarli and Avni Konuk. This connection 
is drawn due to direct reference to Shams by Mawlana rather in the first 
book of Masnavi if we take into account the comments of other commen- 
tators. References to Shams are rare in the commentaries of other vol- 
umes of Masnavi. However, Avni Konuk emphasizes in the commentary 
of the following verse; *Tt is better that the lovers” secret should be told in 
the talk of others.” (1, 136), Shams incident is referenced tacitly in Mas- 
navi not just in the stories of sultan-handmaid, merchant-parrot, the fal- 
con who fell in the middle of owls (in these stories, sultan is Mawlana, 
divine doctor (tabib al-ilóhi) is Shams, merchant is Mawlana, falcon is 
Shams, and the owls are the people who caused the disappearance of 
Shams), maybe in all of the stories there is a hidden reference to Shams. 
These references were rarely disclosed by the commentators and left for 
the discovery of the readers. According to Gólpimarh, the longest text in 
which Mawlana tacitly mentions Shams is between the verse 1669 and 
1707 in the Book II. 
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The *sun” symbol in Masnavi means many things as said by Imdadul- 
lah among the Indian commentators. Shams means haqiqat al-haqdyviq 
(reality of the realities) or haqiqat al-muhammadiyya (the reality of Mu- 
hammaa). He tacitly refers to Shams Tabrizi. According to Mawlana's 
system, the word *'sun'”* sometimes allegorically signifies haqiqat al-mu- 
hammadiyya, sometimes the Holy Prophet, sometimes love, sometimes 
beloved, and sometimes another thing. Distinguishing them from each 
other will only be for love. 


Ifwe take the commentators into consideration, Shams is depicted in Mas- 
navi in two aspects: 1. Secret of Shams (szrr-1 shams) ; 2. Disappear- 
ance of Shams (gaybńbet-i shamS). 


3.1 Secret of Shams: Among the annotators, only Sar Abdullah asserts 
that Shams is told about in the first 18 verses. According to Sar Abdul- 
lah who presents a historical point of view, what is meant by *ney*” (reed 
flute) are the words of Shams. It affected Mawlana's heart as an antidote 
and turned him into a pearl. Poisonous snakes and scorpions in "ney- 
istan” (land of the reed flutes) which is the Konya of that time are the 
opponents of Shams. Shams” words affected his opponents as a poison. 
With the effect of this poison, the poisons of those who have the nature 
of snakes and scorpions revealed and caused the martyrdom of Shams. 
*Neyzen” (reed flutist) is Haja Ali, the sheikh of Shams. Shams became 
a guide for Mawlana with the breath of neyzen. 


Sem 1, Abdiilmecid Sivasi and Bursevi emphasized the highness of 
Shams by noting that Mawlana says to Shams, "Even if no guide is 
left in the universe, you have the greatness and magnificence to guide 
the entire universe” in the following verse: "Yet, though my days van- 
ish, *It is no matter. We are not afraid. You only stay, O Incompara- 
ble Pure One!” 
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According to commentators, the secret and disappearance of Shams is 
mentioned in the verses between 116* and 143" that start with the fol- 
lowing verse: *The proof of the sun is the sun (himself): if thou require 
the proof, do not avert thy face from him!” and completed with the fol- 
lowing verse: *No longer seek this unrest, peril, aad bloodshed. Hereafter 
impose silence on the *Sun of Tabriz.” "Thy words are endless. Now tell 
forth all thy story from its beginning.” Ismail Ankaravf states that the se- 
cret of Shams which must not be disclosed is the secret of absolute unity 
or the unity of beings in the following conversation between Husamed- 
din Celebi and Mawlana: Husameddin Celebi says, * Without veil or cov- 
ering or deception, speak out, and vex me not, O man of many words! 
Strip off the veil and speak out, for do not I enter under the same cov- 
erlet as the Beloved?” and Mawlana answers, "If the Beloved were ex- 
posed to outward view, neither wouldst thou endure, nor embrace, nor 
form.” According to $em'i, this secret is the secret of those who reached 
perfection and it must be explained not expressly but tacitly since those 
who are not matured like Celebi cannot comprehend this secret. As said 
by Bursevi, not all essences are disregarded; chicken is not sold in camel 
market. Accordingly, to reach the secret of absolute unity, that is to say, 
to be transient in the sun, one needs to leave the material existence com- 
pletely. Approaching the sun without gaining aptitude will result in de- 
struction. What the seekers (sólikin) must do is to desire temperately. 


On the other hand, disclosing the essence of Shams to public must be 
done through stories and symbols since it will be a reason for unrest and 
fight. Avni Konuk notes that incidents occurred and people even called 
Ibn Arabi infidel because he stated the secret of the unity of being (vahdat 
al-vucid) expressly in Fusus whereas Mawlana hid the concept of unity 
of being within the stories in Masnavi and did not experience such inci- 
dents. Abidin Paga explains this issue as follows: *The real skill is to in- 
form the intelligent ones who wants to hear about the spiritual states and 
not to cause some pointless and unnecessary incidents. This great duty 
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was fulfilled by Masnavi al-Sharif in the path that amazed the minds and 
probably souls.” 


According to Ankaravi, Bursevi and Avni Konuk, Shams is the qutb al- 
aktab (spritual pole of the poles) of that time. The following expressions 
used for Shams in the verses symbolize this condition: "unique in abroad”, 
<matchless lover” (ydr al-nazir), "the sun of the fourth heaven” which 
is the pole of the heavens, and *a religious sheikh (shaykh al-din) who 
says that the meaning is Allah”. According to Konuk, just like the sun in 
the sky provides life and prosperity to living things, the personality and 
essence of Shams Tabrizi which is like a sun provides prosperity to the 
souls of the people. This is also a quality of a perfect guide. 


Murad-i Naksbendi, who is the founder of Daru al-Masnavi and writer 
of the Masnavi annotation named Huldsatu al-shuriih, states in the an- 
notation of the following verse "Go, from the shadow gain a sun: pluck 
the skirt of the (spiritual) king, Shams Tabrizi (the Sun of Tabriz)!” (1, 
435) that the person must leave the guides shadows, follow a guide that 
is like the sun, and this guide is Shams Tabrizi in Mawlana's time. As a 
matter of fact, he says that the following words of Niyazi-i Misri refer to 
this meaning: "Do not seek help from all guides or you could be lost. The 
path of the perfect guide is smooth.” In contrast to Murad-1 Naksbendi's 
opinion, Ankaravi, Bursevi and Avni Konuk state that the shadow refers to 
Husameddin Celebi, and those who could not reach Shams must at least 
lend an ear to Celebi who is the light of Allah and wise man of the century. 


In Masnavi, Shams is also symbolized with prophets. In the verse, "That 
precious Soul caught my skirt, smelling the perfume of the garment of 
Yusuf" (/, 125), Ankaravi annotates that Yusuf is Shams; Yakib who 
smells the perfume of the garment of Yusuf and who are described with 
the quality of "life" is Husameddin Celebi; and the messenger who brings 
good news to Yakńb is Mawlana. According to Avni Konuk, in the verses, 


24 
q 
JĘ 
u 
Lu 
(©) 
<< 
Ę 
[0 
(2) 





>< 
T 
GE 
u 
Lu 
(©) 
< 
E 
© 
(2) 





se ENLIGHTENED BY THE SUN Me 


154 


<How art thou as to affliction, O thou Jesus who hast the breath of Jesus? 
How art thou, O Jesus, at the sight of the Jews? How art thou, O Yusuf, 
in respect of the envious plotter?” (II, 1646-1849), there is a reference 
to Shams with the word Jesus and a reference to Sultan Walad with the 
word Yusuf. Accordingly, Alaeddin Celebi, the middle child of Mawlana 
envied the kindness of Sultan Walad towards Shams. 


3.2. Disappearance of Shams: In their annotations of the verses, "When 
the rose has faded and the garden is withered, the song of the nightingale 
is no longer to be heard. The beloved is all in all, the lover only veils Him; 
the beloved is all that lives, the lover a dead thing.” (7, 29-30), Bursevi and 
Avni Konuk state that there is a reference to the disappearance of Shams; 
Shams is referenced with a rose; his conversation is referenced with the 
garden; Mawlana is referenced with the nightingale; Allah is referenced 
with the beloved; and all things which are the reflection of the names of 
Allah are referenced with the lover. According to Konuk, this verse re- 
fers to the state of spritiual presence with God (huzńr) of Mawlana after 
the disappearance of Shams. He says, *In this verse, there is a transition 
of the Allah's special manifestation into general manifestation. Material 
appearance of Shams Tabrizi is the reflection of the divine names. Like 
me, Shams was also a lover of Allah. We were the special appearance of 
Allah and our essence and reality (haqiqa) was the archetype (ayn) within 
Allah who is the beloved. However, our appearance veiled our essence 
that is the archetype of this beloved. If the material appearance of Shams 
has disappeared, all these visible appearances of objects are the entities 
within Allah who is the beloved. All appearances of objects, which are 
the lover of Allah, are the veil to the entity (zdź) of Allah. As a matter of 
fact, the activity aad movement in the appearances of the objects is the 
result of Allah's life attribution and his name "*Al-Hayy” meaning "The 
Ever Living”. Thus, the one who is really alive and beloved is Allah. Ap- 
pearances of the objects who are lovers are dead and dull.” 
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Especially according to Ahmed Avni Konuk, the reason for the disappear- 
ance of Shams in Masnavi is the envy (hased) towards Shams by those 
who could not comprehend the essence of Shams. Addressing Shams, 
Mawlana says in Masnavi: * Through love of Shamsaddin (the Sun of the 
Religion) we are without claws (powerless); else would not we make this 
blind one see? Hark, O Light of the Truth, Husamu ddin, do thou speed- 
ily heal him, to the confusion of the eye of the envious; (Heal him with) 
the quick-acting tutty of majesty, the darkness-killing remedy of the re- 
calcitrant, which, if it strike on the eye of the blind man, will dispel from 
him a hundred years” darkness. Heal all the blind ones except the envious 
man who from envy is bringing denial against thee. To thy envier, though 
it be I, do not give life, (but let me alone) so that I may be suffering the 
agony of (spiritual) death even as he is. (I mean) him that is envious of 
the Sun and him that is fretting at the existence of the Sun. Here is the 
incurable disease which he has, alas; here is the one fallen for ever to the 
bottom of the pit. What he wants is the extinction of the Sun of eternity.” 
(ll, 1117-1125). According to Konuk, this envy directed towards Shams 
has been explained in the story of *the falcon who fell in the middle of 
owls” in Book II of Masnavi. 


Although 12 years passed, Mawlana remembers his disappearance and 
feels sad with the extent of his affection towards Shams. According to 
Avni Konuk, the following verses from the story of the merchant who 
lost his parrot are the manifestation of this feeling: *Oh, pitty for my 
sweet-voiced bird! Oh, pitty for my bosom-friend and confidant! Oh, 
pitty for my melodious bird, the wine of my spirit and my garden and 
my sweet basil! Had Solomon possessed a bird like this, how indeed 
should he have become occupied with those (other) birds? Oh, pitty for 
the bird which I gained cheaply, and (so) soon turned my face away 
from her countenance! O tongue, thou art a great damage to me, (but) 
since thou art speaking, what should I say to thee? O tongue, thou art 
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both the fire and the stack: how long wilt thou dart this fire upon this 
stack? Oh, alas for my darkness-consuming dawn! Oh, alas for my day- 
enkindling light! Oh, pitty for my bird flying gently, that has flown 
from my end (my last state, nihdyet) to my beginning (my first state, 
ibtidó). Oh pitty, pitty, pitty that such a moon became hidden under the 
clouds!” (1, 1724-1751). 


On the other hand, Mawlana says that the state of *hopelessness (novmid) 
towards Shams after his disappearance transformed into a hope (umid) 
towards Allah. It is a state of being before Allah after such a disappear- 
ance. This state has been described with the interpretation of Annotator 
Avni Konuk as follows: *The Sun is acquainted with causes; at the same 
time the cord of causes is cut off from Him. The Sun is the beloved of 
Allah. He hides the divine manifestations he possesses from the public 
and cuts off the cords of the reflection that cause allurement to his side, 
and he disappears. Sun's enabling himself self-evident and his hiding is 
by the following names of Allah: *Al-Basit" (The Expander, The Mu- 
nificent) and *Al-Qabid” (The Restrainer; The Straightener), *A|-Mani" 
(The Withholder, The Shielder;, The Defender) and *Al-Mughni" (The En- 
richer, The Emancipator). Hundreds of thousands of times have I cut off 
(abandoned) hope—of whom? Of the Sun? Do you believe this? Do not 
believe me if I say that I can endure to be without the Sun, or the fish 
to be without water; O Husameddin, if I become despairing, my despair 
is the objective manifestation of the Sun's work. Sun's divine manifes- 
tation lights” reflecting or not reflecting on my heart is the manifestation 
of Allah. He is who gives and who takes. He is who expands and who 
restrains. How can the created essence be cut off from the self of the cre- 
ator? How can the existent feed in absence? Everything is the identical 
with divine being.” 
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'The Luminous Divine Manifestation of 
God in Shams is Love 


Cemalnur Sargut 


President of TURKKAD Istanbul Branch 
Researcher of Sufi Studies 


My teacher, Samiha Ayverdi describes Rumi as "a smile of Allah at the 
world of humanity, a landmark of an era”. The most effective factor in 
Rumi's life influencing large populations is Shams, with whom Rumi de- 
ciphers the secret code of unity. Thanks to Shams, Rumi has become the 
man of all knowledge and a man of wisdom in charge of teaching hu- 
manity whatever he has learned. He has involved public in the overflow- 
ing water of contemplation and faith with the aspiration and longing re- 
mained from inexplicable ashq (divine love).! 


As one can see, what has made Rumi real Rumi and enabled him to re- 
Vive people is the understanding of this love evoked in him by Shams. 
After living this love, both of these Sultans have put on love in such a 
way that they have based their teachings on it. Rumi has become God's 
lover who would lend a helping hand to every layer of the society like a 
generous even extravagant master. His infinite beauty grasping the real 
love has submerged people into welcoming love and affection to an ex- 
tent where people would feel ashamed of their faults. 


Their meeting is the manifestation of kemal (maturity) merging jamal 
(beauty) with jalal (majesty). Some resemble this union with that of the 
Prophet Moses and Hidir. Being a Muslim Moses, Rumi abandons objec- 
tion before Hidir's ilm (knowledge). This meeting has provided the world 





1  Ayverdi, Samiha. 2006. Abide Sabsiyetler (Monumental Characters), Kubbealti 
Publication, Istanbul, p.36. 
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of humanity with a gift like the Masnavi, which is a masterpiece con- 
taining the Quran's commentary and the meaning of existence. It is also 
a masterpiece where the Prophet's hadith saying "address people from a 
level where they can understand” is actualized. Other fruits of this love 
are Divan-i Kabir, which takes people of spirituality to miraj (spiritual 
ascension) and Fih-i Mafih, which teaches who we are. 


Shams” spiritual personality is his being an extraordinary sufi. Not plac- 
ing emphasis on worldly matters, Shams would wander around with a 
shabby and strange looking garment on out of this materialistic world. 
He would abstract himself from worldly favours and desires. He wouldn t 
praise himself because of his knowledge or miraculous deeds and would 
never look down upon people.” He had actually accepted that it was divine 
love that matures oneself on the path of this spiritual perfection. Domi- 
nant attitude in Shams was his malami (a school in sufism characterized 
by extreme lack of pride) attitude. He considered divine and human love 
most valuable of all. He claimed that sharia (Islamic law) could only be 
understood by tariqa (spiritual path) and haqiqa (divine truth). He thought 
that only those whose tongues call for Allah, whose illuminated hearts 
Jeel grateful and whose bodies are patient have real wisdom. He stayed 
away from the people of reason who were not able to righitfully prove 
how exalted the maqams (spiritual states) of prophethood and sainthood 
are. He was a Muhammadi natured extatic sufi whose jalal (divine maj- 
esty) character was prevailing over his jamal (divine beauty attribute). 


This malami akhlaq (extreme humility) explains why Shams considered 
fame as a disaster and avoided standing out in public. One should ac- 
cept that he is a friend of Allah who possessed faculties related to kelam 
(words), hal (state) and kashf (unveiling). Shams had the power to talk 
with Allah like Moses did and refrained from interacting with public like 





2. Dervis Ahmet Agik Kul Sadi, FHayatz, sabsiyeti, fikirleri ve eserleri: Mevlana, (His 
Life, Character, Views and Works: Rumi)), vol. 1, p:24 
3 Semih Ceyhan, Paper, International Shams Symposium, istanbul, Dec. 2009 
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Jesus did. He was a spiritual sultan as submissive as Abraham and he was 
ready for martyrdom just like Hussein was. 


In Maqalat, Shams is described as open, sincere, plain and mature. In 
Shams” being together with Rumi, Allah manifested Himself as Maw- 
Jana; i.e. master and as Shams; i.e. the sun. Due to his malami charac- 
ter he says in Maqalat, "I like infidels but am not so fond of those who 
praise me. If one turns away from praise, it is worse. Hypocrites are 
worse than infidels. As the Quran says *hypocrites are in the lower 
layers of hell.”* 


The wonderful story of Mevlana and Shams is the story of real love. 
Shams describes divine love (ashq) as in the following: "The peculiar- 
ity of ashą is that shameful deeds appear as virtuous. It is said that 
lovers” eyes are blind and ears are deaf. Is it ever possible for a lover 
to have sight and ability to distinguish? "> 


Such an understanding of divine love has strengthened his faith in tawhid 
(oneness) and wahdet-i vujud (unity of existence ). According to Gólpmarh, 
*He transcended all religions and sects. He annihilated himself within the 
absolute being and became absolute. He was the soldier of illuminated 
heart only which he turned towards.” 

*Everything is sacrificed for people and people for themselves. Has 
God ever mentioned glorifying skies and heavens? There is no use go- 
ing to heavens or entering the seven layers of the earth. One should 
become the beloved of the illuminated heart and its owner. This is the 
reason why all the prophets, saints and the owners of the pleased, ful- 
filling soul (nafs-i mardiyya) worked and died for. They were all seek- 
ing this. The entire universe is in one person. Knowing yourself means 
knowing the whole universe.” 





4  Maqalat 
5 Maqalat, 2006, p:104 Atac Publications 
6  Gólpinarli, Abdulbaki. Mevlana Celaleddin p:57 
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AS one can see, the love of God turns into respect to human. Shams says, 
<Everyone in this world turns their faces to the Qaaba but when you 
remove the Qaaba, it is revealed that everyone prostrates to each oth- 
er's illuminated hearts. The prostration of one person is to the illumi- 
nated heart of the other and vice versa.” 


Such lovers are not easily understood by people who see things with their 
intellect. Actually such lovers are like Ashab-i Kahf (seven sleepers of the 
Cave Kah/), who are always in relation with Allah unaware of people's crit- 
ics and indifferent to extreme happiness and sadness. Shams describes this 
state of his as follows: *God has such servants that there is no one to take 
on their sorrow and no one to withstand their joy, either. Others cannot 
come to themselves if they ever drink wine from the same jug of such 
servants. Those who drink that wine become drunk and lose themselves 
whereas the wise who drink it sit sober in the jar . No one can withstand 
my deeds. It is not religiously permissible for an imitator to say what I am 
saying. How right are those who said this group should not be obeyed!”” 


According to Gólpmarl, Shams gathered all the opposites in his nafs 
(lower self, ego) and was free of all forms of limitations. He could see 
what lacked in people who were masters of limitations. However, he was 
also able to show a welcoming attitude to them by considering their un- 
derstanding and capacities as he was an adept in zawhid (oneness). He 
surely represents melamiyya (the path of self-blame) and a master of fu- 
tuwwah (divine revelations). 


AS can be seen, ashq made him so much in one with Allah that it would 
be right to say he was an a-literate (ummi). In other words, without using 
his own intellect and heart, he knew Allah through the most direct knowl- 
edge coming from Allah. He describes such a state of his like this: "This 
word of mine is so dense and complicated, Even if I say it a hundred 





7  Gólpinarli, A. Mevlana Celaleddin p.58 
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times, something different will be understood each time. However, the 
real meaning still stays untouched and no one understands it.** 


He is in love with Allah and Allah is absolute being. The God you believe 
in and worship is one that is created with your delusions and desires un- 
less you attain His being devoid of all restrictions and exist in His exis- 
tence. Those who attain the real being deny the God created by delusions. 
To them, it is kufr (blasphemy). Those who are at this state, veil the real 
Allah to protect the outer part of religion and become kafir (unbeliever). 
However, this is something that people of sharia (Islamic law) can never 
accept. Knowing this, Shams says, "These men have a point. They have 
no familiarity with my words. AII my words become manifest in exalta- 
tion, and all seem to be assertion whereas words from the Quran and 
the Prophet Muhammad become manifest completely through niyaz 
(supplication ) and thus the meaning is all evident.” * 


Such a spiritual guide (murshid) who is so difficult to understand describes 
himself as follows, *4A man who is either jamal (complete beauty ) or 
jalal (complete majesty ) is imperfect and such an attribute cannot be 
addressed to Allah. If it were the case, then we would have rejected the 
attribute of jalal (majesty). Both attributes should be present but be used 
in its proper place. People of heedlessness are also adorned with jamal 
and jalal attributes like perfect kamil insan (human beings ) but they 
do not know how to treat who. As they cannot recognize, they treat their 
friends in jalal and their enemies in jamal. Only those who die before 
death are able to know their enemies and friends as they are perfect 
human beings. They treat everyone in a manner which they deserve.” 


These words show his understanding of ashą. It follows that his side look- 
ing at Haqq (God) is infinite love, and his side facing people with Haqq 





8 Gólpinarli, A. Mevlana Celaleddin p.59 
9. Gólpinarli, A. Mevlana Celaleddin p.59 
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is mercy. Hadrat Ali says that until the maqamul jam (station of unifying) 
one should not practice tafriq (distinguish) but after having reached this 
station, tafriq is a must. Therefore, what Shams has said shows us that 
he is in a state after the maqamul jam. The mercy he offers to people is 
revealed in his words as follows, 

<[ sometimes do not greet anyone. But they should know that I always 
think in favour of them because the devil has never entered my illu- 
minated heart. There have always been angels. In some hearts there 
is always the devil whereas in some others there is both the devil and 
angel. In mine there is always angel. Therefore, when I mention peo- 
ples names, unbelievers become believers and believers become wali 
friends of Allah ).” 


Shams” worship is a journey to ashq (divine love). *The worship of the 
Prophet Muhammad was to transcend himself because worship is that 
of the illuminated heart. Servanthood is the worship of the illuminated 
heart. This is one S rapture (istigrak) in his/her worshipped, God. As He 
knows that not everyone can find a way to real worship and few peo- 
ple are granted rapture; in order for them not to be deprived of it, be 
distinguished from others and be rescued, He commanded prayer five 
times a day, fasting for 30 days and pilgrimage. It is likely that those 
performing these duties can smell a portion from this rapture; otherwise 
where is hunger, where is servanthood to God! Where are the offers of 
the virtual Islamic law (sharia) and where is the worship? The major- 
ity of some sheikhs are the road blockers of Muhammad religion.” 


«On the other hand some groups of people assume that those attain- 
ing peace in outer appearance do not need to pray (salah). If the goal 
is achieved, it is useless to seek reasons for attaining Him. Let us as- 
sume for a second that what they thought is true. Let us say that real- 
ity has been revealed to them and thus sainthood as well as peace in 
heart has been granted. Abandoning praying in its form is a deficit for 
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them. The maturity that has been granted to them had already been 
granted to the Prophet Muhammad. Whoever says that this is not true 
gets killed. Yes this rapture was existent in the Prophet Muhammad. 
Then I would ask them, "Why are you then not obeying the Exalted 
Prophet? He is the bearer of beneficence and good tidings. He is un- 
precedented and awesome. Why don't you walk on the traces of this 
bright light of reality?" 


Shams is a burning and broiling sun that doesn't fade behind clouds. He 
is burnt and has enlightened everywhere in abundance and shown Rumi 
to the universe. He is an endless, rough, simmering sea that has overflown 
to a beach and bestowed a priceless pearl, Rumi. 


Sultan Veled describes their union as follows, *AII of a sudden Shamsad- 
din arrived and reached him. Rumi's shadow disappeared before Shams” 
light. There reached a plain sound from the universe of Love. Shams 
mentioned to him about his state of being beloved. Thereby the secret 
of Rumi transcended the skies. Shams says, 'You have progressed in 

the world of the unseen but you should know that I am the unseen of 
the unseen, the secret of the secrets, the light of the all the lights (nur). 

Mystics cannot attain my secrets. Love is a veil on my path. Love in 
this world is considered to be living but within my meaning it is dead.” 
Shams invited him to such an amazing world that neither a Turk nor 
an Arab has ever dreamed of. The master Shaikh started to acquire 
new knowledge. Everyday he had lessons before him. He had reached 
the end and now started from the beginning. He used to be obeyed but 
this time he obeyed Shams. Rumi was perfect in the knowledge of an- 
nihilation but the knowledge Shams showed him was completely new. 

Shams was one of those who attained the beloved. He invited him to 
this world of belovedness. Rumi was of his kind so he attained him. 

He got reunited with the spirit of the spirits through the path of soul. 
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Shams of Tabriz, the owner of the nafs-i mardiyya (pleased, fulfilling 
self ) whose nature is to shed blood became spiritual guide." 


According to Shams love has made him wise. He has reached the level 
of enlightenment where one understands the matter and gets rid of the 
existence level in search. He eliminated attributes and qualities. He dis- 
covered and witnessed how they became evident in the world of inci- 
dents. With Love, he reached from existence to nothingness and beyond 
and beyond the beyond. This tremendous unity started like this, *7 was 
a child. God asked me. I pointed with my head and said 'I want you.” 
He nodded and I couldn't say anything anymore. My mouth didn't 
open again. But my inside was full of words, idioms and meaning. God 
unveiled himself and showed me his jamal (beauty ). A word of 'alif" 
from God's words (kelam) has been engraved into my heart. In all the 
divine secrets only 'alif"” becomes manifest and whatever is said is all 
about this alif. 2 He was bearing the personality of being one and to- 
gether within his beloved. "Those who tasted my discourses would find 
others” cold and dull.” With such love, he also explains us his love of 
people and his tolerance to them as follows, *7 have a rule. I ask peo- 
ple who come to me, *Efendi, will you talk or will you listen?" If they 
say they will talk, I can listen to them for three days and nights. Un- 
less they escape, I can not be saved. If they say they will listen, then I 
say we will get along well. I start talking and they interrupt at times.” 


Ultimately all his love has been led to the manifestation in Rumi and 
said *the purpose of this world's existence is the meeting of these two 
friends. These two friends should meet only for Allah devoid of any kind 
of desires or vanity. There should be no such problems as bread, bak- 
ery or butcher. I am now so happy before Rumi. O Rumi, the knower! 
No need to praise you. O People! Give up praising him. Praise should 





11 Makalat Atac Yayinlari 2006, p.72 
12 Tiirkmen, Erkan. Sems-i Tebrizi Ogretileri (Sbams-i Tabrizis Teacbings), p:18 
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comfort him and give him joy. But it is not the case. Don t say anything 
that would hurt or discomfort him. Things that bother me also bother 
him.* * I swear that it is such a joy for us to see your face. Those wish- 
ing to see the Prophet Muhammed (pbuh) should go and see Rumi. 
They should bow before him with no obligation as in the grass moving 
with the wind. Those wishing to act against this can live as they will. 
How happy are those who ve found Rumi! Who am 12 Dve found him 
once and I am happy. If you have doubts about your faith, he makes 
Jou get rid of your doubts from the shortest cut. We want this because 
of our doubts so that at one point you like him but feel distant at an- 
other. This isn't worldly businessnor is this about friendship. This path 
is the shortcut to the other side.” 


<[ am murad; in other words the person wished for. Rumi has become 
the wished of the wished. Neither my mother nor my father showed as 
much interest in me as Rumi did. He listens to my words in the most 
pleasant way. He did me the favours that I had done to him. Rumi talks 
about the deeds on the rack. He raises issues from the rain and mud. 
When I finish my prayer, he hits his notebook onto the ground and 
writes nothing so that no one can read.” 


<Today the diver of the sea of meaning (the one that takes out pearl 
from the sea) is Rumi. I am the tradesman. I am the buyer of pearls.” 


«Friendship is to kill your nafs after seeing Rumi so that people say 
that they haven't been able to find it and that it is dead.” 


AII these words show us that when Shams calls for Rumi and when Rumi 
calls for Shams, both of them get enthusiastic about being able to see to- 
gether -from the same level- the only beloved, Allah, His love and and 
His beauty. The same meaning became manifest in them, one being the 
receiver and the other being the giver. 
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This lasted until Shams” disappearance aiming to teach Rumi that the only 
manifestation is not in him. 
Actually Rumi says, 


Who is it? He said the companion , the source of life has passed away. 
Who is it? He said hopes disappeared, fire died... 

Cursed, he went up to the roof and closed his eyes for a second 
Enemy to Shams, he said "Look! The Sun died” 


Although Rumi complains by saying these words, he later understood that 
the sun actually manifested itself in him when he saw his light reflected in 
the moon and the stars. As Sultan Walad says today the one who comes 
from the east in a red garment may come from the west in a grey gar- 
ment one day. But he will continue to influence the world as a sultan de- 
scribing love through the verses in his own meaning. 
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The Shams Cemetry and Removed Tombstones 


Dr. Naci Bakurci' - 


Asistant Director of Rumi Museum 


A complex, which was composed of a shrine and a masjid, was built 500m 
west of Mawlana's Dargah in Konya for Shams Tabrizi, the close friend 
of Mawlana. Although the construction inscriptions of the buildings do 
not exist, it is accepted that the complex was built in the 15* century in 
the period of Karamanogullar in consideration of the material used and 
the hand-carved ornaments in the masjid. 


Debates on whether the shrine is a seat shrine or was actually built on the 
tomb of Shams continue today, too. While the shrine is not mentioned in 
the foundation records of the period of Fatih, the name of the hermitage, 
which was built for Shams, appears in these records. 


Regardless of authenticity of the shrine, this building has been a place of 
visit for Mevlevis. 


A large Mevlevi graveyard was formed around Shams Tabrizi Shrine. 
Burials started in the graveyard by the year 1686. While the tombstones 
located at the Mawlana Dargah Hamusan were removed with the intent 
of forming a museum area, a similar practice was carried out in Shams 
tomb. The cemetery was demolished by Konya Municipality in 1944 to 
free space for the new road in the east of the shrine. 


Some of the tombstones located at the cemetery were taken by the fami- 
lies of deceased people and the remaining ones were taken to the Glass 





1 Art Historian, Assistant Director of Konya Museum 
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Seminary Mausoleum Museum operating under Museum Directorate. Ma- 
drasa was organized as Mausoleum Museum and put into service in 1964. 


In a small book that I stumbled upon in the archive of Museum Direc- 
torate, I saw the minutes regarding the removal of Shams Tomb. After 
that, I reached other documents related to this issue by examining the 
correspondence of the Museum belonging to year 1944. In view of these 
books and documents, I saw the following accounts: how the tomb was 
removed; the reports of Mr. Zeki Oral, the Museum Director of that time, 
stating that the tomb must not be removed; establishment of the commis- 
sions with Konya Congressman Sedat Cumra's presenting the issue to the 
Undersecretary of National Education as an example of a responsible cit- 
izenship; and the list and inventory of some of the tombstones located 
there was formed pursuant to the decision taken by the power of these 
commissions. With the help of these documents that will shed light on 
to the recent history of Konya, I made a list of people who were bur- 
ied in the cemetery. 


To Museum Directorate 
Shams Tomb among the desolate tombs will be removed and transformed 
into a road. If there are stones, epitaphs and other valuable assets, I re- 
specifully request that necessary precautions be taken to remove those in 
15 days and the municipality be informed of the result. 3.4.1944 
Mayor 
Dr. Muhsin Diindar 


To Mayor's Office 
Konya 


I am writing in response to your writings dated 3.4.1944 and numbered 2357. 
Shams Tomb is a site which includes the shrine, sema hall and masjid of 
Shams Tabrizi, the mentor of Mawlana who is one of the great figures 
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of Turkish Sufism and Turkish-Islamic world and in whom the people 
Konya expressly take pride, and another shrine that possesses an architec- 
tural value and which is known by the local people as *three girls” (Emir 
Ishak). Shams shrine can be considered as a family cemetery since the 
tombs of the trustees, hermitage, shrine keepers and other followers are 
located here. There are also valuable tombs in terms of inscriptions and 
stonework belonging to the dignitaries of the Ottoman Empire such as 
Celik Pasha, Siileyman Pasha, Bekir Pasha, Mustafa Pasha, Osman Pa- 
sha, Abdi Pasha, Mehmet Pasha and Mahmut Pasha who served as bey- 
lerbeyi and governor in Konya and who made history by building char- 
ity structures in Konya such as mosques, madrasas, etc. 
I believe that the removal of that cemetery which possesses our cultural 
wealth spanning through 6-7 centuries, and transforming some part of it 
into road and selling some part of it as land for housing is wrong, and 
pursuant to the Article 2 of the regulation dated July 1st 1931 regarding 
cemeteries, there are tombs at that cemetery which cannot be transferred 
to municipality and which must be preserved. 
By turning the cemetery into an Archeological park through repairing and 
foresting, we will be able to cherish the immeasurable historical memo- 
ries that it possesses. 
Respectfully submitted. 4.4.1944 

Museum Director 

Zeki Oral 


'To Museum Directorate 

April 10, 1944 

Since it is decided that these cemetery, which is publicly known as Shams 
Tomb in Konya and in which the deceased is not buried for a long time, 
be removed by the Municipality, a commission which is composed of the 
people whose names written below has been formed in order to examine 
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the old and valuable epitaphs, works and the stones which must be saved 
for the future and which must not be lost. I request the commission be 
prepared immediately, make detailed investigations and evaluate the re- 
sult with a report. 


Governor of Konya 


To Directorate of Education 
Konya 


I am writing in response to the orders dated 20.4.1944 and numbered 3445. 


Since I was not in Konya on 26.4.1944, I was not able to be present 
among the members of the committee who were selected by the gover- 
nor's office to give a joint report on determining the historical value of the 
Shams Tomb that is intended to be removed by the municipality. Upon 
his order, I read the report that was prepared by this committee. As it is 
ordered that I state the degree of my participation in the grounds written 
in the report with an annotation, I submit my conscientious and profes- 
sional opinions below. 


1- Shams Tabrizi is a Turk. 

A- According to the investigation I made to collect the report I pre- 
pared upon the order of Department of Education Antiquities 
and Museums Directorate, Shams Tabrizi is the son of Alaeddin 
Mehmet III who was among the founders of Hasan Sabbah state 
that ruled the Deylam region in 1090-1256 and comes from the 
lineage of (Kiyebiizriik Umit). This lineage is from (Tus) city ac- 
cording to historian (Mirhand) and from (Rey) city according to 
Ibn-i Asir. By parting with Ismailiye sect, Alaeddin Mehmet III 
sent his son (Shah Shamsaddin) to Tabriz for education. Since 
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this ruler lineage was wiped out by Hulagu Khan, (Shah Sham- 
saddin Tabrizi) did not return to Deylem region from then on. 
B- Safina-tush Shuara mentions that the first account heard from 
(Silbiletus Zehep) is not true and states that Horasan, the father 
of Shams, is from (Bazur) province, he came to Tabriz for trade 
and Shams was born in Tabriz. 
The books of legends that I examined say (joy is in the familiarity of 
the world of souls, not in the birth of the bodies). Only in Sipehsa- 
lar legend, it is recorded that Shams would wear a merchant suit and 
perform trade activities and he would be put up in the caravanserais 
in the cities that he went. 
Shams Tabrizi is a universally known figure. 
While Shams Tabrizi is a Turk born from a Turk according to both 
accounts presented above, his name is mentioned with the scholars, 
poets and great figures in legends and letters. 
Shams Tabrizi is buried in Konya. 
Although there are some disagreements on the death and burial place 
of Shams Tabrizi, according to the books of legends and Safina-tush, 
it is concluded that Shams Tabrizi died in 1247 in Konya while Maw- 
lana was still alive and he is buried in the place where the shrine and 
hanikah are located. 
Shams Tomb has a great historical value. 
In view of the writing from the museum dated 7.4.1944 and num- 
bered 5394/123 written in response to the writings of Mayor's Of- 
fice dated 3.4.1944 and numbered 2357, Shams Tomb and the cem- 
etery around this tomb is like a book of history on our cultural life 
spanning through 6-7 centuries that is necessary for Turkish Litera- 
ture and Sufism history, for the famous deceased people buried there 
and for the history of our organization. 
Shams Tomb occupies a very small space in the city. The cemetery 
covers a space of 4160 square meters. Its length along the road that 
runs from the east, that is to say, from north to south is 40 meters. 
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Its width from the road to the foundation of Shams Dargah, that is to 
say, from the east to the west is 40 meters. It is a very important spot 
in the site where 120 districts that constitute Konya City are founded. 

6- There is no necessity to remove Shams Tomb in terms of city plan- 
ning and public works. Construction plan of the city was prepared 
but was not approved and not started to be executed. In consideration 
of the fact that it is not yet decided in the construction plan that how 
many meters the road that will run through the east side of the tomb 
will be enlarged, it is evident that there is no absolute necessity to re- 
move all or part of this tomb the ownership of which belongs to the 
foundation and protection of which belongs to the Board of Educa- 
tion. Moreover, the planning of a road here with a width of 19 me- 
ters while the current district streets in Konya center have 4-7 width 
calls to mind the possibility of selling these lands as lands for hous- 
ing. 

7-  Shams Tomb must be preserved. I believe that Shams Shrine must 
be repaired and his tomb must be dressed with trees and flowers and 
preserved as an Archeological site, and proper action must be taken 
to make this place worthy of that great Turkish writer and scholar in 
accordance with the saying (The number of people whose value will 
be known will increase among the abasement known as value). 

8- I respectfully submit that I believe it will be appropriate to abide by 
the construction plan of the city if it is necessary that the road, which 
will run through the east of the tomb, be enlarged. 3.5.1944 

Museum Director 
Zeki Oral 


In spite of the report of the Museum Director stating that the tomb must 
not be removed, the tomb was destroyed. 


BAKIRCI 


This is the list of tombstones in Shams Tabrizi Cemetery that were con- 
sidered valuable in terms of history, art and folklore. 
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Mehmet Bey, the son of Kurt Bey. His tombstone is dated 1097. He 
is a dignitary from the period of Mehmet IV. His being a member of 
a historical lineage and his tombstone is important in terms of having 
the shape of a quilted turban. 


Ibrahim Pasha, the son of Celik Pasha. His tombstone is dated 1230. 
He is a dignitary from the period of Mahmut II. His being a mem- 
ber of a historical lineage and his tombstone is important in terms of 
having the shape of a quilted turban. 


Shakir of Ayash. He is a poet who became famous for his sufi po- 
ems in the period of Abdulhamid II, and whose personality and po- 
ems were valued. 


Celik Mehmet Pasha. He died in 1179. He was among the viziers in 
the period of Abdulhamid I. He is the son of Polat Pasha. 


Siileyman Pasha. He died in 1189. He is a dignitary from the period 
of Abdulhamid I. His name is mentioned in the books of the Ottoman 
state historians. 


Bekir Pasha. He died in 1162. He lived during the period of Mahmut I. 


Ibrahim Pasha Chamberlain. Ómer Aga dated 1228. He lived during 
the period of Ahmet III. 


Mehmet Alaeddin from the descent of Waysal Qarani. His tombstone 
is dated 1234. The tombstone belongs to the period of Mahmut IL. 


9-10 These are two tombs belonging to the family of Hasan Hakk1 Pasha 


who was a Governor of Konya, and the scripts on these tombstones 
are worn out. Hasan Hakki Pasha is a figure known for his renewal 
activities in the Ottoman history. 


11 Chamberlain Mehmet Pasha. His tombstone is dated 1197. The tomb- 


stone belongs to the period of Abdulhamid I. 
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12 Hiiseyin Bey, the son of Celik Pasha. He is a member of a histori- 
cal lineage. He is an important figure in view of the writings and the 
headgear type of his tombstone. His tombstone is dated 1231. The 
tombstone belongs to the period of Mahmut II. 


13 Ali Haydar, the son of Ismail Hakki. His tombstone is dated 1295. 
The tombstone belongs to the period of Abdulhamid II. 


14 Wife of Osman Pasha. Her tombstone is dated 1314. 


15 This tombstone belongs to the period of Abdulhamid II. The tomb- 
stones belonging to this figure who was the Commander of Reserve 
Company in Konya are beautiful works of art from their period. 


16 Emine Hanim, the mother of Konya cadi proxy. Her tombstone is 
dated 1146. The tombstone belongs to the period of Osman salis. The 
writing is worn. 

17 Konya cadi proxy Ahmet Arif. 

18 Ismail Aga. His tombstone is dated 1123. 


19 Two tombs without epitaphs. These marble tombs” belonging to the 
Tulip Period is understood from the tulip patterns on them. 


20 Hajji Cafer of Tavas. 

21 Professor Qashif. 

22 Professor Mustafa. 

23 Professor Hajji Halis. 

24 Professor Hajji Hafiz. 

25 Professor Musa of Karapinar. 

26 Professor Osman Shiikrii of Gilisra. 


27 Mir Ibrahim. His tombstone is dated 1128. The tombstone belongs to 
the period of Ahmet III. 
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28 Seyid Ali. His tombstone is dated 1230. The tombstone belongs to the 
period of Mahmut II. 
29 This tombstone belongs to Ata trustee Saleyman. It belongs to Ata. 


30 Marble quilted turban on a tombstone with no inscription. It was con- 
sidered valuable for being the type belonging to the period of Fatih's 
son and grandson. 


31 Cadi proxy Abdurrahman. His tombstone is dated 1307. 
32 Dar-ush-shurayi military mufti Seyit Mehmet. 


33 Proxy Sergeant Major Hafiz Mehmet of Nigde. His tombstone is dated 
1224. The tombstone belongs to the period of Mahmut II. 


34 Mehter-head of Abdi Pasha who was one of the Governors of Konya. 
His tombstone is dated 1217. The tombstone belongs to the period of 
Selim III. It was considered valuable in terms of organization. 


35 Professor Hamdi of Akshehir. 


36 Abdi Bey, the son of Mahmut Pashazade who was one of the Gover- 
nors of Konya. His tombstone is dated 1278. The tombstone belongs 
to the period of Abdiilaziz. 


37 Hajji Musa. His tombstone is dated 1163. The tombstone belongs to 
the period of Mahmut I. 


38 Cadi Osman zade Halil. His tombstone is dated 1217. The tombstone 
belongs to the period of Selim III. 


39 Hajji Ahmet. 

40 Seyit Abdurrahman, the son of Seyit Mehmet. 
41 Sherefettin Mosque muezzin Hafiz Mehmet 
42 Sherefettin Mosque muezzin Hafiz Mustafa 


43 Ceviz imam Mustafa Hifzi from Bektashi elderlies. (Removed by Tashi 
Jamily.) 
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44 Hodja Kasim of Buhara. 

45 Couteous chamberlain Hizir. 

46 Mother of Konya Statistics Director. 

47 Ali Aga, the footman of Karaman Govemor chamberlain Mehmet Pasha. 

48 Hajji Mehmet of Z1ivamk 

49 Kafali zade Hajji Siileyman. 

50 Konya Mufti Mehmet Sait. 

51 Idris. 

52 Mufti Hiiseyin Feyzi. 

53 Masalih al-jariya clerk. His tombstone is dated 1318. The tombstone 
belongs to the period of Abdulhamid II. 

54 Ahmet Dede. His tombstone is dated 1281. 

55 Hiiseyin, the son of Hajji Halil. 

56 Hasan, his son-in-law. 


57 Mehmet, the son of Hiiseyin who is the son of Hajji Halil of Góziii. 
Those who are mentioned in number 59,60,61 belong to a charitable 
family who repaired Cadi Miirsel Mosque that is among the works 
belonging to the period of Karamanoglu in Konya. 


58 Siileyman of Mire. 
59 Unkapam Madrasa professor Hadimi zade Mehmet. 


60 and tombstones numbered 64 are important in terms of detecting the 
names of the madrasas in the hometown. 


61 Hajji Himmet. His tombstone is dated 1279. The tombstone belongs 
to the period of Abdiilaziz. It is important since it bears a quilted tur- 
ban type peculiar to the members of the order. 


62 Topęgu zade Ismail Hakka. 
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63 Elhaj Hasan. 

64 Shams elderly Hasan Dede 
65 Shams elderly Riza Dede 
66 Shams elderly Ahmet Dede 


67 Shams elderly Ahmet Dede: His daughter Ayshe Siddika. Her tomb- 
stone is dated 1287 


68 Shams elderly Ahmet Dede: His son Ahmet Kudretullah. His tomb- 
stone is dated 1287 


69 Shams elderly Ahmet Shiikrii: his wife Hatice Hanim. 


70 Shams elderly. His tombstone belongs to Ata foundation trustee. His 
tombstone is dated 1271. 


71 Shams shrine keeper Ahmet Dede's daughter 


72 Shams shrine and cemetery keeper Hajji Riza Dede's brother Mahmut 
Salahattin. 


73 Shams elderly Hajji Ahmet's son Salahattin. 

74 Shams elderly Ahmet Shiikrii's daughter Raziye 

75 Ragip from Seyit Harun veli descent. 

76 Shams elderly Hajji Ahmet's son Arif Haremi Aliye. 
77 Shams elderly Hajji Ahmet's son Arif. 


78 Shams elderly Hajji Ahmet Efendi's grandson Nuri. (The tombs of the 
people who are registered at number 68 and 83 are requested to be 
preserved since they are regarded as a community for Sufism history 
and particularly History of Shams Dargah.) 


79 Hiiseyin Hiisnii, the head of criminal appeal directorate. In terms of 
organization, writing and headgear. 


80 Tombstone dated 876. This tombstone was removed from its place 
and broken. 
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The tombstones — which were noted down while our committee put num- 
bers on the tombstones in the Shams shrine cemetery that are considered 
to be preserved for various reasons — were submitted above with num- 
ber and name orders and in two classifications. Then, upon the oral or- 
ders of the province that requested a detailed description on the aspects of 
the epitaphs belonging to those tombstones, our committee that went to 
the aforementioned cemetery to execute this order started the leveling of 
the land of the cemetery according to our writing dated 12/8/1944. Since 
it was learned that these tombstones were removed and piled up on one 
another and some of those were taken to other cemeteries by their own- 
ers, no opportunity was found for the preparation of a detailed book that 
covers all of those. 


The photograph, which shows 43 epitaphs and 20 tombstones that could 
be found at their places or among the piles, is respectfully submitted. 


21/8/1944 
Museum Director National Library Director _ High School History Teacher 
Zeki Oral Mesut Koman Nail Gókbudak 


As it is understood from the reports seen above, Shams cemetery, our his- 
torical and cultural heritage, was destroyed for the sake of a secondary 
road. Some bureaucrats stated the facts that they believe were true during 
the removal of the cemetery. Despite this, the cemetery was destroyed. 
During the destruction, care was not shown and some tombstones were 
broken. Since no inventory study was made when the tombstones were 
taken to the museum, the stones that were originally placed at the head 
and feet of the deceased were mixed in the course of time. 


We hope that our cemeteries, which are the title deeds of our country, will 
not face such a condition. 


ne ENLIGHTENED BY THE SUN ne 


181 


God's mirror, Mawlanas mirror: 
Shams and Mawlana as mirrors 


Omid Safi 


Professor of Religious Studies, University of North Carolina at Chaper Hill 


The centrality of the relationship between a spiritual mentor (pi; shaykh), 
and a spiritual seeker (murid) is one of the cornerstones of the Sufi path 
in Islam. This relationship, which goes back to the very example of the 
relationship between the Prophet and Ali, is typically described as a verti- 
cal relationship which includes aspects of submitting one's will not just to 
God, but in a meaningful way to the spiritual mentor as well. Yet there 
are a few relationships in the history of Sufism that complicate this pic- 
ture of a vertical relationship by moving towards a horizontal model of 
complimentarity, of equality, and ultimately of mutual reflection. What 
happens in these relationships is exactly what happens when two mirrors 
are placed in front of one another: whatever is placed between the two 
witnesses a reflection onto infinity. 


And so it has been with Mawlana and Shams. Each is a mirror for the 
other, and yet there is something transformative, redemptive, and even 
alchemical when their pure hearts come to share in this fellowship and 
companionship (sohbat), and come face to face in this mirroring relation- 
ship that extends all the way to God's infinity. 


In this paper I will touch on three reflections: the reflection of Shams in 
Mawlana's writings, the reflection of Mawlana in Shams” writings, and 
then take a step back to reflect on the ongoing mutual reflection and trans- 
formation after the earthly disappearance of Shams. I will end by point- 
ing out that it is this lingering transformation has a great lesson for all 
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those today and every day who aspire to their own Shams 8 Mawlana 
encounter onto infinity. 


1) Mawlana on Shams in the Masnavi 

For good reason, the most common attempts to locate Shams in Maw- 
lana's writings have focused on the Divan-e Shams, the Divan-e Kabir. 
Even the name Divan-e Shams demonstrates that Mawlana refuses to take 
authorship for the Divan, instead hiding his own identity in Shams” pen- 
name. This was a remarkable feat for Premodern poets, who used their 
poetic pennames, typically mentioned in the last lines of their ghazals, to 
stamp something like a trademark on the poems. In this case Mawlana 
does not refer to his own name, but rather to Shams”, an act of spiritual 
humility and acknowledgment of Shams” impact on Mawlana's transfor- 
mation. Every page of the Divan offers a glimpse into Mawlana s trans- 
formation at having met Shams: 


My pis, my desired one. 

You are my ailment, you my cure. 

T'II say it openly: 

you are my Shams, you are my lord. 

It is through you that I have reached God (Haqq).' 


Or, 
Shams al-hagq is my secret (raaz) 
My needfulness is through Tabriz (niyaaz) 


he is the qibla of my prayer (namaaz)” 


One could go on almost indefinitely here, but I wish to tum here to a lesser 
explored aspect, the impact of Shams on the Masnavi-ye Ma navi. 





1  Divan-e Shams, page 509. 
2 _ Magqalat-e Hamaayesh-e Shams-e Tabrizi, page 49. 
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Rather than a futile and perhaps too rigid of an attempt to present 
the totality of Rumi's teachings, what follows is a presentation of the 
opening few stories of the Masnavi, the fabled account of the reed- 
flute (ney). In a brilliant opening 18 lines, Rumi uses the symbol 
of the reed-flute to represent the essential human condition. He in- 
vites the audience to listen attentively to the lament of the ney. The 
reed-flute has been cut from the bed of reeds, which was its origi- 
nal home. [n similar ways, humanity is also separated from its Di- 
vine Origin, as in "indeed we come from God and towards God we 
are perpetually returning.” The reed's exile from its origin is painful, 
as it suffers from the affliction of separation (feraq). Yet it is pre- 
cisely through the anguish of separation that the reed has been trans- 
formed to a reed-flute, which now produces beautiful music. Such 
is the human condition: full of pain of separation from Divine, and 
yet precisely because of separation faced with the potential of becom- 
ing. Rumi points out that his cry is that of the fire of love ('eshq), a 
fire that burns away all impurities, even as it transforms the raw (kh- 
wam) to *cooked”, i.e. spiritually mature. Before moving on to the 
first full narrative, that of the story of the King and the Handmaiden, 
Rumi reminds us that the tales being told are in fact the "reality of our 
own condition”, in other words these are not about characters outside 
of our own being, but rather correspond to our own spiritual faculties 
and tendencies. [In this tale, the handmaiden suffers from an ailment 
that no physician has been able to diagnose, except for a wise soul 
who is correctly able to diagnose this affliction as love: 


The affliction of love is apart from all other afflictions; 
love is the astrolabe of Divine secrets. 


Mawlana, ever the master of thousands of lines of poetry using every 
conceivable image to speak about love, confesses that love transcends 
human words: 
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Whatever I say to explain love, and make it clear 
I am ashamed of those words 


At this point in the narrative, and after this mention of radical love ('eshq), 
something magical happens. There is a remarkable narrative breakdown, 
the ney is gone, the king is gone, and the handmaiden is gone. In ex- 
pressing that the intellect alone can not elucidate the inner mysteries of 
love, Rumi uses the term Afiab (sun), which is of course reminiscent of 
his spiritual mentor Shams, whose name also means sun. 


Sunshine reveals its nature in each ray 
so if it$ proof you want just look this way! 


Shadows can indicate what 5 shining bright 
But itS the sun which fills your soul with light, 


So now Mawlana has spoken of Sun (Shams), and we go from talking 
about the sun to talking about the Sun of the faith, Shams al-Din. From 
here on the intensity picks up, as do the frequency of mention of shams” 
name. With each mention, the fervor in the narrative intensifies till reach- 
ing a zenith: 


Eternal sun—there is nothing quite so strange 
there soul5 sun has no past, it doesn t change 


There is only one sun there before your eyes 
but similar Suns you still can visualize. 


When news about my Shams al-Din first came 
The heaven 5 highest sun withdrew through shame! 


Describing separation 5 torture then 
is best postponed till we speak again 


ne ENLIGHTENED BY THE SUN le 


Rumi's disciple, Hosam al-Din pushes him to speak more about Shams, 
which Rumi refuses: 


Seek no more discord and the shedding of my blood, 
say no more of Shams of Tabriz. 


Hosam al-Din offers the rejoinder that a Sufi must not wait till the future, 
but be perpetually present in the waqt, present moment. Rumi concedes, 
but under the caveat that "it is better to speak of the secrets of one's be- 
loved through the tales of others.... 


The loved one 5 secrets best kept veiled, I said 
Listen to it in ecstasy instead, 

The lover 's secret that$ been kept concealed 

ls best through the tales of other loves revealed.” 


He then returns to the narrative, by stating that from this point on his 
own story, his own relationship with Shams would be told through the 
stories of others. The Masnavi can thus be read as a now direct, now in- 
direct attempt to talk about separation and union, from both the Divine 
source and the human beloveds who have provided a mirror-like pres- 
ence for the Divine. 


What is the overall narrative arch of the first book of the Masnavi? We 
begin with the story of the Ney, and we end of with the story of Haz- 
rat Ali. We begin with the present state of humanity, that of being cut 
off and separated from God, and we end with the story of Ali, the per- 
fect human being, the one who is like a mountain (kuh) and not a piece 
of straw (kaah) to be blown hither and thither by the winds of one's pas- 
sion, by the story of Ali who sheeted his sword when the enemy spat on 
his blessed face. This is the progression not just of the Masnavi, but also 





3  Masnavi 1:135. 
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of the human spirit cooked in the fires of Divine Love. This is the hid- 
den story of the fragrance of Shams, illuminating the stories of Masnavi, 
while being told through the tales of "others. 


In the encounter with our own Shams, we too can aspire to move from be- 
ing spiritually raw and crying out in agony of separation to being cooked, 
and reaching the magam of Ali, insha allah. We too are to aspire to be 
enlightened by the Sun.” 


2) Mawlana in Shams” Maqalat. 

Nor surprisingly, Shams also reflects on his meeting Mawlana, and 
what Mawlana means to him. Our best source for this is Shams” own 
writings, the Maqalat. Shams states that he had been inclined to meet 
Mawlana from the very beginning, but that Mawlana was not yet pre- 
pared for receiving his secrets. He goes on to say that his task was to 
rescue that sweetheart-servant of God from the unworthy folks around 
him that he feared would cause Mawlana harm.* From Shams, we get 
intriguing insights into Mawlana's life before the encounter with shams, 
including that Mawlana had been like a pharaoh, filled with pride over 
his knowledge, and that he took pride in his command of fiqh, of the 
Principles [of Jurisprudence|, and the rulings of law. From Shams' per- 
spective, these bodies of knowledge do not belong to the way of God 
and the way of the Prophets, and can actually veil the path. He rec- 
ognized that Mawlana was in a model of Pir and murid, whereas he 
wanted something more for Mawlana, something as he says *a path be- 
yond being a pir and murid. 5 


What was this path? The path of theophanic encounter, of mirroring. 
Shams, known for his eccentric mannerisms and temperament, also strove 
for a unique relationship with Mawlana, and he stated: 





4 _Movahhed, Shams-e Tabrizi, citing Maqalat, page 140. 
5 _ Magqalat, pages 778-789. 
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The one who finds a way to companionship with me bears a sign. That 
sign is that the companionship of others loses all appeal for him, and 
loses its flavor. 

Even more than losing appeal and flavor, actually it becomes impossible 
for him to have sohbat (companionship) with them. 


One aspect of this, well-known, has been that Shams prevented Mawlana 
from studying the works of previous Sufi masters, even Mawlana's own 
father. He has Mawlana not read or quote from Sultan al-'ulama (Baha 
Valad)'s book, the Ma 'aref.” Aflaki states that Mawlana obliged Shams 
as long as Shams was alive.* It is well-known that Mawlana's disciples 
did not take well to this move away from the establish tradition. Many 
were jealous of the intensity of the time that Mawlana and Shams were 
spending together, and of course it is of course possible that Mawlana's 
own son, 'Ala Al-Din, might have had a hand in Shams* murder. Equally 
telling is that statement of Sultan Valad, who compares Shams' effect on 
Mawlana to nothing less than sorcery: 


Who is this man who has carried our shaykh 
away from us like a piece of straw carried away on a stream? 


He has veiled him from the whole of humanity 


There is no sign of his soul anymore 
we no longer see his face. 


Is he a magician? 
Otherwise, what magic, what incantation did he use 
to ensnare our shaykh?” 





6 _Magqalat, 74. 

7 _ Magqalat, 784. 

8  Afflaki, 2:652. 

9 Sultan Veled, Valad-nameh, 42. The above section is largely indebted to 


Movahhed, Shams-e Tabrizi, 138-144. 
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However, we have always heard about how Mawlana was transformed 
through meeting Shams. True enough. However, we have not suf- 
ficiently focused on how Shams was also transformed through meet- 
ing Shams. Sufis often talk about the need to rise above connection 
to union and separation. Earlier Sufis of the Path of Love (mazhab-e 
eshq) that so long as one yearns for union with the Beloved, then one 
is in love with union, not with the Beloved.'”  Shams seems to have 
reached this high station: 


Separation from Mawlana 
Brings me no pain. 

Union with him 

Brings me no joy.” 


The best indication of this, perhaps, is to think about the way that Shams 
speaks about Mawlana differently after their sohbat has matured. Shams 
here uses a few dominant images about Mawlana: The first is one of re- 
flection, of mirroring. This in a real sense mirrors Mawlana's own sense 
of his relationship with Shams: 


This Mawlana is like moonlight 

sights cannot behold the sunlight of my being, 

unless it is through the moon. 

Sights cannot bear the radiance and luminosity of sunlight. 

the moon cannot reach the Sun, unless the sun reaches the moon.” 
And in another place 

The Suns face is turned towards Mawlana, 

because Mawlana 5 face is turned towards the sun.” 





10 Ayn al-Qozat Hamadani, Tamhidat. 
11  Maqalat 794. 
12 Maqalat, 115. 
13  Madqalat 720. 
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There is a beautiful step that happens in many mentoring relationships, 
when the mentor gives up on the idol of transforming the would-be-mu- 
rid to that which they have come to imagine for them, and sees them for 
who and what they are. Shams reaches the point where he sees the final 
worth of Mawlana, which he praises in the lofty rank of "even the proph- 
ets are in sad anguish, yearning to be in his presence!”"* 


Even more, he says: *Whoever wishes to see the Messenger, sent from 
God, should see Mawlana. How blessed is the one who found Mawlana. ”* 


3) Sohbat after Shams 

So where does once go in life after Shams is gone? Where do we look 
after that heart-transforming, ravishing beloved comes and goes? How 
we feel the presence of God after the ones through whom we most felt 
the presence of God are gone? 


The story of Shams and Mawlana does not end with Shams, because after 
Shams there is not just Jalal, there is now Mawlana who has found God 
inside and all around. This Mawlana is not raw, not cooked, but on fire. 


Companionship also does not end with Shams. There would be other friend- 
ships, other loves, other mirrors. So there is also Salah al-Din Zarkub, 
and there is also Chalabi Hosam al-Din. What do we hear in Aflaki's 
Manaqeb al-'arefin" *When Mowlana finished searching for Shams al- 
Din Tabrizi and came to witness the latter 's secrets within himself, he led 
Jorth Shaykh Salah al-Din...''56 When he finished searching for Shams al- 
Din, he came to witness the latter's secrets within himself. This is indeed 
what we repeat in the Mevlevi ritual, Sirr-e Shams-e Tabrizi. *Bara-yć 





14 Maqalat, 684. 

15  Maqalat 794. 

16 Aflaki, Manaqeb al-'arefin, translation by O Kane, page 490. Original, chapter 
3:1 
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dam-ć HaZrat-ć Mawlana, sirr-ć Shams-ć Tabrizi, karam-ć Imam Ali, 'hó 
be-góy-Em”, which is part of the prayers said during the Mevlevi sama'.7 


The identity of the relationship that Mawlana had found, the gift of soh- 
bat, is something that Aflaki attests to explicitly: 


The same eshq-bazi (game of love) and favor which Mawlana had be- 
stowed on Mawlana Shams al-Din Tabrizi—God glorify his memory— 
having witnessed Shams Al-Din 5 friendship with God in the outward 
manifestation of Shaykh Salah al-Din, Mawlana now showed the same 
honor and reverence... 


Mawlana the same friendship that shams had with God in the outward 
manifestation of shaykh salah al-din. Therefore, the same love and fa- 
vor that he had shown towards shams now he showed to salah al-din. * 
Before Shams, there is the erudite scholar, even familiar with Tasawwuf, 
Jalal al-Din Mhammad Balkhi, son of Baha Valad. After Shams there is 
Mawlana. The difference is not just Shams, but the encounter. It is the 
encounter of Shams and Mawlana that offers the transformation, the re- 
demption, the cooking. It is the meeting that offers us the cooking, the 
oven, the movement from Gel to Gol, from clay to Rose, from Bashar 
to Insan, creature to the fully realized human being. 


May those of us who aspire to be enlightened by the Sun continue to 
heed this lesson of knowing that the teachers are catalysts, not permanent 
icons; that the purpose of the ayat (signs) of God is indeed to point. As 
our Zen friends remind us, the finger is there to point to the full moon, 
and we are not to stay stuck looking at the finger. 


Let us let Mawlana have the last word here yet again. 





17 http://www.dar-al-masnavi.org/golpinarli-2.html 
18  Aflaki translation, page495. 
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One day Mawlana was sitting in the garden of Hosam al-Din Chalabi. 
He had his feet in the water; and he was narrating many words of praise 
about Shams al-Din Tabrizi. Badr al-Din, who was one of the great dis- 
ciples, sighed and said: 'alas! What a shame. * Mawlana said: "why 
alas? What alas? What reason is there for alas? What place does alas 
have in our midst? 


Badr al-Din was embarrassed, and put his head down and said: "I felt 
regretful since I never met Hazrat Mawlana Shams al-Din Tabrizi, and I 
never got to benefit from his luminous presence. 


Mawlana was quiet for a whole hour; and didn t speak a word. Afier- 
wards he said: "Even though you never met Shams-e Tabrizi, may God 
exalt his mention, I swear by the sanctified soul of my father that you 
have arrived at the presence of one in whose every strand of hair there 
are a hundred thousands Shams Tabrizis, and even Shams would be be- 
wildered in comprehending the secrets of my innermost secrets. ” Maw- 
lana 5 companions became joyous, and rose to sama.” 





19 Aflaki, Manaqeb al-'arefin, 1:101-102. 
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The Significance Of Shams Meeting 
With Mawlana in the Light Of Sufi Experience 


Asst. Prof. Dr. M. Mustafa Cakmaklioglu 


University of Erciyes School of Religious Studies / Kayseri, Turkiye 


Introduction 

When we talk about encounters of historical figures, there is no doubt that 
none matches the meeting of Shams and Mawlana in importance. This 
encounter's effect on both Shams and Mawlana, its inheritance to man- 
kind deserves to be elaborated in terms of sufi experience, epistemology 
and perspective. From the fist moment till it's tragic ending, this histor- 
ical friendship hides a lot of secrets of sufism and gnosis. We can come 
to this conclusion considering that a sufi is not only affected by material 
factors like time and space but also spiritual dimensions. 


On one side it's affect on Jalaluddin Muhammad who was once a religious 
scholar, philosopher and a teacher to turn him into Mawlana an unmatched 
sufi and poet of love, and to make him known by the entire world, on the 
other side it's introducing Shams, who is not so fund of writing, talking 
and is a follower of Malami School in sufism, as a Sun of Gnosis, en- 
courages us to ponder upon this encounter from different perspectives. 


The extraordinary friendship between these two sufis, not being able to 
tell who is the teacher and who is the student among the two is also tell- 
ing us that this is not an ordinary historical encounter and their conversa- 
tions are not usual intellectual debates. When thought this way, restricting 
the effects of this meeting to a limited time and space would not be ade- 
quate. Because these personalities are living examples of sufi experience 
and it is possible to see that material world and metaphysical, time and 
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timelessness are interchanging concepts for them. Hence because they are 
sufis, as much as scrutinizing it horizontally in historical terms, it is also 
important to investigate it vertically in terms of spirituality. We would like 
to address the meeting of Shams and Mawlana departing from historical 
facts, but considering their sufi perspectives, we would like to center our 
discussion on sufi experience and epistemology. 

First of all, we would like to divide this topic into three major periods: 1. 
Fist encounter: bewilderment. 2. Meeting: meeting, giving up, conversa- 
tion, love, annihilation, unity. 3. Separation: silence, sadness, sama”, poem. 
During my presentation, I would also like to touch upon the spirituality 
of Shams and Mawlana's meeting. 


I. First Encounter: Bewilderment 

In the first encounter of Mawlana with malami, joyful character sufi 
Shams, there is a spiritual side rather than a usual interaction of a mas- 
ter and a student, or two friends. We see the classical shaikh-student rela- 
tionship between Mawlana and Sayyid Burhaneddin, rather than Shams. 
Mawlana and Shams are friends of *sohbet" (discourse). " As we will 
elaborate more in the coming sections on "sohbet” as one of the major 
parts of their relationship, in sufi terms, being sohbet friends is different 
than being a shaikh or someone who is advanced in the path and who is 
teaching about the journey on this path. Sohbet is almost equivalent of 
the entire sufi experience. 


Mawlana s portray of Shams in his Mathnawi is an open proof of him 
not being a classical teacher. When he is telling about the Divine love in 
the context of the story of the *padishah and beautiful slave”, he would 
start talking about Shams because of this latter's close relation to the sub- 
ject. He talks about Shams as the incarnation and the smiling face of this 
great love, and draws parallels between this love and Shams. In his verses, 





l See Feridun b. Ahmed, Szpebsólór Risalesi, Translation to Ottoman by Ahmed 
Avni Konuk, prep. by Tahir Galip Seratli, (Elest Publication.) Istanbul 2004, 
p. 12. (Ahmed Avni Konuks Foreword) 
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just like the impossibility of description of the Divine Love*, Shams is 
portrayed as a beautiful slave who, when appears makes the lights of the 
sun of the fourth sky invisible, who blocks the mind, who makes it im- 
possible to praise her*, when separated from, who makes her lover bleed”, 
who, when appears totally naked, destroys the being of a human hence 
who makes it impossible to be talked about openly5, whose secrets are 
better be told secretly in an other story” and a lover that is unmatched*. 
As understood from these verses, according to Mawlana, Shams of Ta- 
briz is the incarnation and appearance of the pure love and also hides the 
secret and the truth of Unity. As an explanation of this latter and similar 
verses, Avni Konuk tells that Shams, whom he considers to be the warm- 
ing Sun of Life”, is the secret of the absolute unity: Talking about Shams 
openly, opening his secrets is like talking openly about the secret of unity 
and this will cause fitnah, shedding of blood and fight". Because the un- 
limited nature of secret of unity, there is no end to words about secret of 
Shams'"'. If one talks about him openly, uncovering him from stories, he 
will not leave any self on that person since he knows the secret of abso- 
lute unity”. For the level of love represents the level of absolute unity. 
From all of these, we learn a spiritual characteristic of Shams: that he is 
the incarnation of the eternal divine love and absolute unity. Although 





2  See., Mevlana, Mesnevi, translated by Veled Izbudak, (MEB Publication), 

Istanbul 1991, v. I, p. 9, 10, verses 112-115. 

See Mevlana, Mesnevi, v. I, p. 10, verse. 123. 

See Mevlana, Mesnevi, v. I, p. 10, verse 128. 

See, Mevlana, Mesnevi, v. 1, p. 11, verse 131. 

See., Mevlana, Mesnevi, v. I, p. 11, verses 139-142. 

See Mevlana, Mesnevi, v. I, p. 11, verses 135,136. 

See Mevlana, /MMesnevi, v. I, p. 11, verses 130. For similar expresssions on 

Shams also see Sultan Veled, Ibzidd-Nóme, translated by Abdiilbaki Gólpinarli, 

(Giiven Publications), Ankara 1976, p. 250, 251. 

9  Konuk, Ahmed Avni, Mesnevi Commentary, (Kitabevi Pub.), prepared by 
Selęuk Eraydin-Mustafa Tahralt, Istanbul 2006, v. I, p. 128, 129. 

10 Konuk, Mesnevi Commentary, v. 1, p. 134. 
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11 Konuk, Mesnevi Commentary, v. 1, p. 135. 
12 Konuk, Mesnevi Commentary, v. 1, p. 133. 
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he has many peculiarities like having a lot of knowledge on many sub- 
jects, he is rather remembered as a sufi who preffered the world of unity 
and seclusion after having attained the level of gnostics. * In short, love 
and unity has almost become the same as Shams. Sultan Walad, consid- 
ering the reality behind the meeting of Mawlana and Shams, thinks that 
this meeting is very similar to the meeting of Khidhir and Moses. Shams, 
who is the manifestation of the secret of love and unity, becomes the Kh- 
idhir of Mawlana who is at the state of Musa Kaleem (Moses the Wora). * 


In any case, Shams represents love and unity in his essence and meeting 
with him not only in the worldly plane but also in spirit will sure have 
different consequences. We can tell that, meeting of Mawlana and Shams 
has a spiritual reality that cannot be understood in the world of senses or 
imagination. This dimension is hidden in the spirit of the complex struc- 
ture of sufi experience. As Ismail Ankarawi says, in order to grasp the 
secret of Shams, one has to come to the level of annihilation (fana), and 
then go on to have an understanding (maarifa) of unity. In other words, 
Mawlana has experienced unity with Shams in ontological, epistemo- 
logical and esthetic meaning. For this reason, we have to describe all the 
meetings who made Mawlana understand this secret in Shams, in terms 
of sufi experience, fana (annihilation) and unity. 


In a dialogue found in different versions from different sources, Shams 
tells Mawlana that his state is a curtain to himself and that there are more 
states to be reached in the spiritual journey. We can say that the prevail- 
ing feature in this dialogue from the perspective of sufi epistemology is 





13 Ahmet Eflaki, Legends from the Wise Men, translated by Tahsin Yazici (MEB. 
Publications), Istanbul 1995, v. II, p. 201. 

14 Sultan Veled, /btid-Nóme, p. 48, 49. 

15 Ankaravi, ismail, Commentary of Mesnevś, Istanbul tp, v. I, p. 78, 79. For 
further details on Ankaravfs remarks on $ems-i Tebrizi see Ceyhan, Semih, 
ismail Ankaravt and Mesnevi Commentary, Unpublished PhD Thesis, (Uludaż 
University.), Bursa 2005, p. 399. 
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bewilderment. Because of his Malami nature, his symbolic discourses he 
is very hard to be understood. With his attitude and clothing, Shams is a 
true stranger and in this first dialogue, he scrutinizes the knowledge of 
Mawlana and his sufi attitude, and goes on to draw his attention to other 
attitudes. By doing this, he causes the feeling of bewilderment on Maw- 
lana. Mawlana's bewilderment will later cause him to question his own 
state and will drive him to taste love, ecstasy and unity through sufi prac- 
tices like retreat. 


Different sources tell the details of the first meeting of Shams and Maw- 
lana in different forms. We will not go into the historical detail of these 
different stories. What we are rather interested in is the fact that Shams, 
both with his attitude and questions, draws Mawlana's attention to dif- 
ferent points to make him fall in the state of bewilderment. The fact that 
this historical meeting changed Mawlana's thoughts radically interests 
us more than it's historical traits. In other words, the fact that Mawla- 
na's understanding of sufism has changed for better with love, ecstasy 
and unity, requires us that this meeting should be scrutinized perpendic- 
ular from spiritual perspective. 


Mawlana speaks about this as follows: "7 used to be the poor of a coun- 
try and the speaker of a minbar: My hearts destiny made me a lover who 
runs to you clapping hands. ” *5 Moreover, Shams raised him to a higher 
degree than lovers, the degree of belovedness (mashuk). As Sultan Walad 
says, Mawlana, who had attained perfection in worldly knowledge and 
who was followed by many in the knowledge of faqr, became a student 
on this new path of love, and learned the way of belovedhood from the 
sultan of beloveds, Shams of Tabriz. "7 





16 See Eflaki, Legends of Tbe Wise Men, v. LI, p. 199. 
17 See Sultan Veled, Ibrid-Nóme, p. 249, 250. 
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We understand from different sources that Shams draws the attention of 
Mawlana do different points and puts him in a state of bewilderment by 
asking him who was greater: the Prophet or Bayazed al Bestami'*, or by 
throwing his books to water and by manifestation of different states of 
joy”. In a different version of this first dialogue, Shams tells Mawlana 
that the worldly knowledge is but the shell of what is essential and that 
<Knowledge is what is bringing one closer to the known. 


In a different version of this dialogue, Shams tells Mawlana that all the 
knowledge he so far had gotten was about the outer meanings of things. 
He says *Knowledge is that which draws one to the known”, then he re- 
cites "Ignorance is better than a knowledge that gets you farther from 
you” from Sanai”. By doing this, he draws Mawlana, who had always 
been on the more secure side of sufism, closer to reality. By asking deep 
questions and his meaningful sayings, Shams achieved to capture Maw- 
lana's attention?! and made him fall in bewilderment>. 


No matter how these first encounters are told, we think that the gist of 
all this is that Mawlana's attention is drawn to somewhere else. A similar 
dialogue was between Ibn Rushd of Cordoba (7/98) and Ibn'ul Arabi*. 
By answering both *yes” and *'no” to his question, Ibn Arabi who chose 
the way of *kashf” opens a new dimension in Ibn Rushd's mind, who 
was advanced in theoretical knowledge, and makes him understand that 





18 See for ex., Sipehsalar, Risźle, p. 135, 136; Ahmet Efaki, Legends of Tbe Wise 
Men translated by Tahsin Yazici (MEB. Pub.), Istanbul 1995, v. I, p. 27, v. 
II, p. 194, 195; Cami, Abdurrahman, Nefebdriil-Uns, Lengs of the Awliya, 
translation and commentary byLamii Celebi, prepared by Siileyman Uludag- 
Mustafa Kara, (Marifet Pub.), Istanbul 1995, p. 640, 641. 

19 See, Cami, Nefebdtiil-Uns,p. 642. 

20 See Devletsah, Devletsab Tezkiresi,( Iezkiretiig-Suaró), translated by 
Necati Lugal, (Terciiman Pub.), Istanbul 1977, p. 253. 

21 see Asaf Halet Efendi, Mevlana and Mevleviyya, Istanbul 2002, p. 34. 

22 See Devletsah, Devletsab Tezkiresi, p. 253. 

23 See Ibnul-Arabi, Muhyiddin, Futubatul Makkiyya, thk. Osman Yahya, (el- 
Hey'etii|-Misrtyye), Kahire 1985, v. I, p. 153, 154. 
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there are different roads to knowledge beyond our mind. Consequently, 
to surprise is a common technique used by sufi masters to make there 
students understand that there are different paths to knowledge, no mat- 
ter how much one could be advanced in a certain science. 


Bewilderment has an important place in sufi epistemology and it means 
that no matter which state one could reach, there is always and unknown, 
and this holds true forever, and there is no end to learn. Questions in this 
tone, rather than being brief teachings, target to throw the candidate to a 
new state: state of student from the state of teacher, state of ignorant from 
the state of knower, etc. When we speak about sufi epistemology, we can 
never draw a frontier to knowing, and each understanding brings a new 
unknown and each vision brings a new veik*. Sayr fillah, the ultimate 
state in spiritual journey never ends by putting the traveler from state to 
state. In both cases the servant is in the state of bewilderment due to the 
differences between manifestations”. Bewilderment that is the ultimate 
target when speaking of sufi experience and marifa, manifests as the un- 
derstanding of being ignorant when one was a knower or being a student, 
when one was a gnostic. Bewilderment points to the fact that the journey 
is endless and that after each state that one can possibly reach, there will 
be another state to reach. We see the best example to this on Mawlana, 
after his first encounter with Shams. This extraordinary sufi makes him 
understand that each known brings one to a new unknown and each state 





24 See Ibnul-Arabi, Futubatul Makkiyya, prepared by Ahmed S$emseddin, 
(Daru l-Kutubi l-Ilmiyye), Beirut 1999, v. IV, p. 271. See also Chittick, 
William, The Sufi Path of Knowledge, Ibn al Arabis Metapbysics of Imagination, 
(State University of New York Press), New York 1989 p. 153. 

25 See Ibnu|l-Arabi,, Futukat (tbk.), v. IV, p. 216, 217; in Kitóbu t-Terńcim, Resóilu 
ibn Arabń, thk. Muhammed izzet, (Mektebetut-Tevfiktyye), Cairo . p. 308; 
Kitńbut- Tecelliyydt, (Resńil), p. 414. On the theme of bewilderment Kushayri, 
Sehl b. Abdullah et-Tusteri says the following: *TPe aim of wisdom is twofold. 
Dread and bewilderment” See Kugeyri, Ebu'l-Kasim Abdiilkerim b. Hevdzin, 
er-Rishletwl-Kusbeyriyya, ptepared by. Halil Mansu:, (Darir|l-Kiiciibi'l-ilmiyye), 
Beirut 2001, p. 344. 
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will show the existence of a new state. This will draw the student to be 
eager to work constantly, never think that he has become something or he 
has known enough. Shams caused Mawlana to live such an experience. 


Mawlana talks about being pushed to higher realms by talking with the 
beloved and getting to a state of bewilderment by giving an example 
about prophet's friends: 


"You hold your breath and repress your coughs, 

So as not to scare that phoenix into flying away. 

And if one say a word to you, whether good or bad, 
You place finger on lip, as much as to say, "Be silent.” 
That phoenix is bewilderment, it makes you silent; 

The kettle is silent, though it is boiling all the while." 5 
"Bewilderment from intense love of God puts 


an end to all thinking and argument. 


As an Insan al Kamil, Shams's character and words should have created 
this kind of bewilderment on Mawlana. Just like he says in these verses, 
Mawlana started to boil in the pot of being with Shams, after he felt the 
bewilderment. No matter how much experience he had acquired and how 
advanced he was in both worldly and sufi knowledge, although there was 
a lot of criticism from people around him?*, he held Shams and his com- 
pany more important than anything else. He put an end to all thinking 
and argument with an absolute bewilderment and silence, not to miss that 
phoenix of bewilderment from the top of his head, and was only inter- 
ested in his talk, he shut closed all perception windows (pot5 lid), to open 
way for new enlightenments and learnings through boiling. This spiritual 





26 Mevlana, Mesnevź, v. V, p. 265, 266, verses 3245-3250. 

27 Mevlana, Mesnevź, v. II, p. 90, verse 1116. 

28 See Sultan Veled, /bridó-Nóme, p. 50-52; Sipehsalar, ., pp 125-126; Eflakt, 
Arifierin, (Legends of the Wise Men) I, p 258, 260, v. II, 209, 266; Furltzanfer, 
pp. 89-91, 111; Gólpinaeli, p. 76. 
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boiling caused him to overflow with extraordinary poems and made him 
into a universally important figure. Sultan Walad puts a distinction be- 
tween a poet's poem and a lover's poem and tells that the latter is caused 
by intoxication and bewilderment”. 


No matter which version of this dialogue we take in consideration, the 
fundamental point is that either through unusual questions, weird behavior 
or extraordinary states, the attention of the student is captured. Shams's 
meaningful expressions achieved to capture Mawlana's attention. These 
symbolic expressions pointing out metaphysical or practical facts are usu- 
ally used to draws student 's attention or to wake them up from ignorance*". 


This kind of meaningful expressions point out to deep secrets that emerge 
from sufi's heart at special times and states*'. Consequently such expres- 
sions have the power to address to people from different backgrounds and 
can direct people to deep meanings. Not only in sufism, but also in other 
mystical traditions, this style is used to get the new student concentrated 
on a new point, and make him learn this new point. The endeavor to solve 
these kinds of mysteries leads a selfish person towards bewilderment, and 
makes his mind tired. This bewilderment and surprise prepares the an- 
alytical mind to understand a bigger perception. These expressions has 
a fundamental purpose to carry the normal mind to a deeper and meta- 
physical level. With his words the teacher targets to open a new dimen- 
sion in his student's mind, and make him understand what he couldn't 
with an ordinary mind. His words are more for forming an experimen- 
tal and mystical perception, rather than an informational and descriptive 
one. So the first encounter of Mawlana and Shams that we learn from 
different sources has such an effect. With his approach, words and style, 





29 See Sultan Veled, /btida-Nóme, p. 66. 

30 Nasr, Seyyid Hiiseyin Nasr, "Sufilikte $iirden Hikayeye” (From Poetry to 
strories in Sufism) Sufł Articles, translated into Turkish by Sadik Kalię, (insan 
Pub.), Istanbul 2002, p. 193, 194. 

31 See Ibnu'l-Arabi, Fitóbót (byr.), v. III, p. 44. 
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Shams must have wanted to lift the veil around Mawlana, who was ad- 
vanced in certain type of knowledge and hence paved the way to become 
his murshid (teacher). 


We can think of both above mentioned sayings of Shams during the first 
encounter in these lines. Because rather than offering a theoretical knowl- 
edge, he just wanted to lift the veils of Mawlana and push him out of his 
ignorance. Although he was instructed in sufi ways both by his father Ba- 
hauddin Walad and later by Sayyid Burhaneddin*? aside from traditional 
education, the infinite nature of sufi journey and the fact that knowing in 
sufi terms would take forever, makes it impossible for Mawlana to stop 
at a given point. As a consequence even for Mawlana this kind of veils 
and hinderances are possible at that time. His existing knowledge and 
"self" perception is a veil before his true self and deeper knowledges. It 
is trued that he is not a sufi novice at the time, but he still needs guid- 
ance in his path. 


No matter how they are expressed, unusual questions, extraordinary be- 
havior and short and meaningful expressions are manifest in free spirited 
Shams of Tabriz to bring Mawlana to this level of awareness. Shams is 
portrayed as a person who impresses people, who shocks them with his 
remarks, who is not easily understood, who does not like to be known, 
although he met a lot of shaikhs of his time, who was never attached to 





32 It is claimed that Mevlana took his first sufi training in Kubeyri style from 
his father and Seyyid Burhaneddin Muhakkik Tirmiz. See Furuzanfer, 
Bediuzzaman, Mevldnd Celdleddin, ttanslated by Feridun Nafiz Uzluk, (MEB 
Pub), Istanbul 1997, p. 79, 80, 97, 98; Ocak, Ahmet Yagar, 7iirk Sufiligine 
Bakuglar (Views into Turkish Sufism) (iletigim Pub.) Istanbul 1996, p. 92-93. 
For various remarks regarding this issue see also Lewis, Franklin D., Rómś, 
Past and Present East and West Tbe Life, Teaching and Poetry of Jalól al-Din 
Rńmi, (Onewoxld Publication), Oxford 2000, pp. 30-33; Ceyhan, Semih, 
Ismail Ankaravi and Mesnevi Commentary, Unpublished PhD Thesisi, (Uludaż 
University.), Bursa 2005, p. 377 


ne ENLIGHTENED BY THE SUN ue 


203 


any of them, who often changes place”. As a result of his malami char- 
acter, he was never afraid of people's criticism, he had understood that 
the divine love was the secret, thought that Insan al Kamil was the tar- 
get being, was distant from outward practices and ceremonies, always 
preaching experience rather than pretending?*. 


Briefly told, as would be understood from his Maqalat, Shams is a stranger 
in his own city, to his own father*. With this peculiarity, he wanted to 
make Mawlana understand that not only the teachings of madrasa, kelam 
and fiqih, but even a sufi teaching under the influence of these latter would 
not be satisfactory for him. Sufis, for certain periods of time, were left 
under the influence of borders drawn by kelam and fiqih and could not 
live its true meaning that was in the essence of humanity. Shams” mal- 
ami character can be considered to be successful in his endeavor of firee- 
ing sufism of such influences. Mawlana is his reward in his attempts to 
free sufism and to make it lived as he lives inside. 


During his earlier life, Mawlana's sufi education that was centered around 
outward practices and his madrasa and Islamic Law education, along with 
the lectures he gave on Islam was preventing him to live a sufi life based 
on love, ecstasy and attraction. Furthermore, after the death of his father, 
although he leaned towards experimental education with the directions 
of Sayyid Burhanaddin, it is not possible to say that he lived a pure sufi 
life based on love and unity the way he did later with Shams. Because 
from one side he was purifying his nafs but from another side he was 





33 See Efaki, Ariflerin Menkubeleri (Legends of the Wise Men), v. 1, p. 254, 255 
v. II, pp. 189-194, 201; Fiirózanfer, Bediiizzaman, Mevlini Celóleddin, 
tranlated by. Feridun Nafiz Uzluk, (MEB Pub.), Istanbul 1997, p. 163 and, 
171. Gólpinarli, Mevldna, pp 50-66; Schimmel, Annemarie, Glamin Mistik 
Boyutlari, Mystical Dimensions of Islam) trans. by Ergiin Kocabiyik, (Kabalci 
Pub.), Istanbul 2001, p. 306. 

34 See Gólpinarli, Mevland, 50-66. 

35 See $ems-i Tebrizi, Makdlót, trans by. Mehmet Nuri Gencosman, (Ataę 
Publications), Istanbul 2009, p. 42, 188. 
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still involved with madrasa*. Consequently his first sufi education un- 
der Sayyid Burhaneddin's guidance was not enough to allow him to live 
a pure sufi life based on love and ecstasy. Although this first education 
led him to a certain point in his infinite journey, this was a point reached 
under the influence of fiqih and kelam and his sufi experience was af- 
fected by these religious studies. All Shams was trying to show him was 
that these were veils in an unlimited and pure sufi experience, and one 
had to destroy these limits. 


II. Wuslat/Sohbet 

As aresult of these spiritual dialogues, Mawlana acquired a different sufi 
state, different taste and experienced a spiritual evolution of which even 
his close disciples could not perceive the nature: Now Mawlana, who 
once was a teacher of Islamic studiesł, was a teacher of his people**, 
who was always interested in studies and knowledge, has become an ec- 
static lover of Haqq who made sema at every opportunity, who wanted 
to be with Shams at all times, who did not want to be interested in any- 
thing but his sohbets, and who found the state of being in ecstasy sweeter 
than anything else**. Sultan Walad tells of his father's state as follows: 
*<Mawlana was more accepted by God and purer than anybody else. 





36 See Cebecioglu, Ethem, "Psiko-Tarih Acisindan Farki Róhi Tekamiil 
Mertebelerinin  Mevlinfninm  Anlagilmasindaki  Rolii-Metodolojik Bir 
Yaklagim-” (The role of various spiritual stages from psycho-historical aspect 
in understanding Mevlana: A Methodological Approach), Tasavvuf, Mevlónd 
Ppecial Edition year: 6, issue: 14, Ankara, January-June 2005, pp. 32, 33. 

37 Regarding Mevlanśs trips in Damascus and Haleppo, the famous centers 
of knowledge at that time and his learning Hanefi fiqih especially from 
Kemadliiddin ibn Adim, see EAakt, Ahmed, Ariferin Menkabeleri, (Legends of 
the Wise Men) translated by Tahsin Yazici, (MEB. Pub.),Istanbul 1995, v. I, 
pp 86, and 245-252; Fiirózanfer, Bediiizzaman, Mevldna Celdleddin, trans by 
Feridun Nafiz Uzluk, (MEB. Pub.), Istanbul 1997, p. 54-58, 139; Gólpinarlt, 
Abdiilbaki, Mevlinó Celóleddin, Hayat, Eserleri Felsefesi, (Mevlanas Life, 
Works and Philosopby) (inkilap Pub.), Istanbul 1999, p. 45, 46. 

38. Sultan Veled, /bridó- Name, p. 244, 245; Fiirtzanfer, Mevldnć Celdleddin, p. 157. 

39 Fiirńzanfer, Mevlind Celóleddin, p 177 vd., p. 189. 


Me ENLIGHTENED BY THE SUN se 


God allowed him to be closer to Him by letting him see Shams' reality. 
He so wanted that he cleans himself from any other love. 

After a long while, he saw Shams' face; the secrets were revealed to him 
as the daylight. 

He saw what was impossible to see; he heard what was not possible to 
hear from anybody. 

He fell in love with him and was lost, high and low became same to him.” 


Sultan Walad tells about Mawlana's change with Shams, his evolution 
to become a student when he was an expert, a teacher, a shaikh, with the 
following words: 


"Suddenly Shamsuddin reached him; the shadow disappeared in his light. 
The sound of love came from the world of love, without drums or musi- 
cal instruments. 

He told him about lovers states, and this way his secret reached higher 
than the high. 

He said: "You are captured to the unknown but know that I am the un- 
known of the unknown. 

I am the secret of the secrets and light of the lights; gnostics cannot reach 
my secrels. 

Love even is a veil on my path; even the living love is dead in front of me." 
Shams called Mawlana to a surprising universe; such a universe that not 
a Turk nor an Arab has seen. 

Our master started to acquire new knowledges; he started to study ev- 
ery day before him 

He had come to the end, the lectures started from the beginning; when 
he was followed, he followed him. 

He was unique and mature in knowledge, but the knowledge he showed 


42 


WaS new. 





40 Sultan Veled, /btida-Nóme, p. 50. 

41 Sultan Veled, ibrid-Nóme, p. 249. 

42 Sultan Veled, ibridó-Nóme, p. 250; kgl., Fiirtzanfer, Mevlanń Celóleddin, p. 
193; Gólpinarli, Mevldna, p. 72. 
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From the words of Sultan Walad, we understand that Mawlana was well 
instructed both in worldly knowledge and in different aspects of the spir- 
itual path, and he was excelled in these. Nevertheless, with Shams, a new 
kind of knowledge opened for him, the science of love, or even the sci- 
ence of Beloved... If we used light and shadow symbolism to explain the 
verse "the shadow disappeared in his light" we could say that Mawlana 
lost his shadow, which represented his worldly ego in the intense light of 
the Sun of truth, represented by Shams. 


From a lot of sources we see that this breaking point in Mawlana's life 
was often highlighted. According to these, before Shams, Mawlana used 
to pray day and night, and would be involved in religious studies for 
years. When Shams” light shines upon Mawlana's heart and he submits 
to his teacher, he starts the divine dance of sama” with the guidance of 
his teacher. He starts to harvest with sama”, what he couldn't while do- 
ing retreats*. He finds more in Shams'sohbets, what he couldn't find in 
other sufi practices before he started sama”. With the Sun of truth Shams, 
he gets rid of his relative existence, his ego or his shadow and lives a full 
experience of return, unity and love. 


Differently from intellectual or ideological discussions, the heart to 
heart sohbets of Shams and Mawlana offers them both an experience, 
joy and an unmatched understanding. Since the first meeting of these 
two lovers of Truth, their conversations are quite different than ordi- 
nary academic lectures or a religious study groups. They get together 
in elongated retreats where the worldly interference is brought to a 
minimum**. Moreover, this sohbet is often carried out without a spo- 
ken word*, in total silence. They seek completeness in love and so- 
hbet. According to Shams, this sohbet is not to be understood with 





43 See Fiirhzanfer, Mevlinó Celdleddźn, p. 194, 195; Gólpinarli, Mevlana, p. 73. 
44 See Sipehsalar, Risdle, p. 136. 
45 EHaki, Ariflerin Menkzbeleri, (Legends of the Wise Men) v. I, p. 261. 
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mind, it doesn't have yesterday, today or tomorrow. Love has noth- 
ing to do with yesterday or today”. 


In fact this sohbet is a monologue for both, rather than a dialogue. Be- 
cause they are two friends on the same journey of completeness, they 
are spiritual twins or two facets of the same spirit”. Sultan Walad says 
that they appeared to be two, but they were one in the meaning. He says 
"There are troops of soldiers of love but they are just tides on the same 


sea. ©” 


They see the divine beauty in the polished mirror of each oth- 
er”s heart, and see the divine realities and manifestations. According to 
sufi understanding of Insan al-Kamil, human is the mirror polish that 
makes the beautiful divine names possible to see”, at the same time the 
Insan al-Kamil is the mirror where one can see the divine realities and 
manifestations, angelic secrets'*. Divine realities manifest in such pol- 
ished mirrors. A sufi will see these manifestations either in his own pol- 
ished mirror, or just like Mawlana did with Shams, he will use the pol- 
ished mirror of an Insan al-Kamil. Because God will never self manifest 
in any form or shape. The most complete and perfect witnessing of ex- 
alted Allah is possible with the truth of Insan al-Kamil, since he is created 
in Allah S own image". Mawlana in his turn has experienced the infinite 
beauty of God in Shams, as an Insan al-Kamil. Therefore these sohbets 
are not done from mouth to mind but rather from heart to heart. Accord- 
ing to Shams, one should not always watch his own mirror but through 
sohbets, he should also watch and read what is reflected from the mirror 
of beloveds. He talks about this in his Maqalat: "Think of a page, one 





46 See Gólpinarli, Mevlana, p. 51. 

47 Karakoę, Sezai, Mevland, Istanbul 1999, p. 39. 

48 Sultan Veled, /btida-Nóme, p. 60. 

49 See Ibnirl-Arabt, Fusńsul-Hikem, thk., Ebul-AlA A£A, (Daru ihyśrl-Kiiciibi'l- 
Arabiyye), Kahire 1946, p 49. 

50 See Gazali, Medricul-Kuds fi Meddrici Mórifetin-Nefs, translated by Serkan 
Ózburun, Hakikat Bilgisine Yiikselig, (Ascending to the Knowledge of Haqiqa) 
(insan Pub.), Istanbul 2002, pp 77-79; ibnirl-Arabi, Fiitóhdt (byr.), v III, p 74. 

51 See Ibnitl-Arabi, Fusńs, p 217 


=) 
| 
Q 
= 
| 
Z 
Z 
= 
Ę 
T 
G 
u 
s) 
(2) 
Z 
= 
> 





= 
<| 
O 
> 
| 
Z 
Z 
= 
Ę 
<T 
Ó: 
Ru 
© 
[2) 
RJ 
= 
5 





M ENLIGHTENED BY THE SUN Me 


208 


side is turned towards you, the other to the beloved. Or all the sides are 
turned towards others. You can read the side that is turned towards you, 
but what is really worth reading is written on the side that is turned to- 
wards the beloved. *” "Wise and human is the one who does not always 


read his own letter, but also reads the letter of the friend. 5” 


Hence this meeting is more than an intellectual meeting which could be 
understood by all. It is a love, unity and union experience that emerges 
from the intimacy of two sufis. Just like Shams” own explanation, thanks 
to this meeting, Mawlana could see secrets that were not revealed even 
to Shams' father nor to his shaikh in Tabriz Abu Bakr Sallabaf*. Because 
this secret, just like his name Shams/Sun means, exhibits pure realities 
and beauties that are not perceivable by naked eye. Both in Mathnawi 
and Maqalat, Shams/Sun is symbolically used in this meaning. Mawlana 
talks about Shams” reality as follows: "Morning birds cannot stand the 
brightness of his light; think about the night birds, would they even want 
to see him? 5” As explained also in Maqalat, eyes cannot stand to see 
the light of Shams. In order to see the manifestation at Shams/Sun, one 
has to be a moon like Mawlana'. 


It is obvious that this lover of god became the muse of Mawlana. Maw- 
lana tells that he cannot enjoy sama” without him, he doesn't even con- 
sider halal to make sama” without him, and cannot compose poetry, or 
gazals to enjoy. He can only enjoy news or letters from him, only with 
this enjoyment can he start sama”, and recites poetry”. According to him 





52 See $ems-i Tebrizi, Makdlót , p 151. 

53 See $ems-i Tebrizi, Makdlót , p 186. 

54 See Eflaki, Ariflerin Menkubeleri, (Legends of the Wise Men) v I, pp, 254-256, 
511-512; v II, p 261, 262; Sipehsalar, Risóle, p 131; Gólpinarli, Abdulbaki, 
Mevlina Celóleddin, Hayat, Eserleri, Felsefesi, (Mevlanas Life, Works and 
Pbilosopby) (inkilap Pub.), Istanbul 1999, p 57. 

55 See Sipehsalar, Rśsale, p. 133. 

56 See $ems-i Tebrizi, Makdldt, p. 71. 

57 See Sipehsalar, Risale, p. 138, 128; Eaki, Ariflerin Menkubeleri, (Legends of 
the Wise Men) v. II, p. 286. 
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Shams is the meaning of the forms, unseen of the seen. Without mean- 
ing, one cannot enjoy either poetry or sama”. With his own words, he is 
<the shape of love. ** 


We understand both from Shams” own words in Maqalat and Mawlawi 
sources, Shams says that he is a sufi "whose opening preceded his sufi 
practices, retreats*””, and the state he acquired at his childhood was only 
going to be understood at his later ages by Mawlana. In his own words, 
after the experience he was someone *who did not talk, did not open his 
mouth, but was full with words, sayings and meanings. 5%” Mawlana was 
Shams*” language, he became the translator of this secret. Hence these two 
completed each other in their paths. Mawlana says the following about 
this: "You are drunk and I am drunk. Your drunkenness is mixed with 
mine; in any case we are like the mortar's pestle and mortar, two and one 
at the same time. 5” One cannot observe a shaikh — murid relationship 
in classical terms in this meeting. In other words, Shams is not teaching 
Mawlana what he does not know through classical education. They are 
both experiencing the divine beauty in each other's polished mirror of 
heart, and living a sufi experience. In this sohbet, one cannot tell who is 
the teacher and who is the student, who is shaikh and who is murid; the 
grace flows from both of them*. 


We see this strange feature in Mawlana and Shams” sohbet. This is 
divine love. When Mawlana was advancing in his sufi path through 
self discipline and retreats, he became a murid of love, and gave up 
everything except the image of his friend and entered a spiritual re- 
treat after his meeting with Shams. He left the sermon throne and 





58 Mevlana, Divan-1 Kebir, haz: Abdiilbaki Gólpinarli, (Remzi Bookstore), 
Istanbul 1958, v III, p 225, b. 2104. 

59 See ibnii'l-Arabi, Fiitńhóz (byr), v IL, p 349. 

60 See $ems-i Tebrizi, Makdlśt , p 274. 

61 Mevlana, Dźvan-1 Kebir, v II, p 123, b. 999. 

62 Gólpinarli, Mevldnó, p 96, 97. 


=) 
| 
Q 
= 
| 
Z 
Z 
= 
Ę 
T 
G 
u 
R 
(2) 
Z 
= 
> 





= 
<| 
O 
> 
| 
Z 
Z 
= 
Ę 
<T 
Ó: 
Ru 
© 
[2) 
Z 
= 
5 





Ne ENLIGHTENED BY THE SUN ne 


210 


kneeled down before the expert of love. He became a student despite 
his experience*. 


III. Separation: Sorrow/Silence 

As much as the short union of these two lovers of God, their separation 
also had a big influence on Mawlana who tried to tell us about the fire of 
primordial "separation". As told in one of the letters that Mawlana wrote 
to Shams during his days of longing, they are like the honey and bees- 
wax. With the fire of separation, the beeswax burns and gives light but is 
far from sweetness of honey.** This metaphor is very important from the 
perspective of sufi experience. When the union represents the uamatched 
spiritual love and joy of being with the beloved and separating one from 
the limited self, separation represents enlightening others with the bene- 
fits of this experience by coming back to worldly consciousness. 


Let alone the outward causes, the influence of this separation is at least as 
important as the meeting of these two lovers. This separation will cause 
Mawlana's love to overflow. As much as the joy of union, separation 
also plays a major role on a sufi's experience. The educating role of this 
fire of separation is also told in the Mathnawi: "What can cook the raw 
other than the fire of separation, what can save him from mischief?” 5 


Therefore the second important feature of the friendship of Shams and 
Mawlana is separation. During this period Mawlana is at times at a deep 
sorrow and silence and when news from Shams come he gets into a cli- 
max of joy and tells new gazals and poetry and does sama”.5 Eflaki con- 
siders this separation a jalal manifestation that is prerequisite for the ap- 
pearance of kemal (completeness) and describes it with Shams* words 





63 See Fiirhzanfer, Mevldna Celóleddin, p 188 vd., 192 vd. 

64 See Sipehsalar, Risóle, p 139; Eflaki, Ariflerin Menkubeleri, (Legends of the 
Wise Men) v II, p 285, 286. 

65 See Mevlana, Mesnevź, v I, p 246, b. 3058. 

66 See Sipehsalar, Risdle, p 138. 
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as follows: "Mawlana had only seen my beauty, not my ugliness. Now 
I am not a hypocrite since I left him alone and showed him my badness 
so he can see me in my completeness. Only those who can see both my 
beauty and my ugliness can find a path to my sohbet.” Now aside from 
union, a manifestation of jamal (the divine beauty), the sufferance of sep- 
aration as a jalal manifestation (divine might) is also guiding Mawlana 
in the way of being an Insan al-Kamil. As Allah AlI Mighty says in his 
verse *He is the First, the Last, the Seen and the Unseen” (Hadeed 57/3) 
He is the owner of opposite attributes of completeness (Jami ul-azdaad). 
Abu Said al-Harraaz tells that Allah can also be recognized by *joining 
together the opposites*””, likewise, one can only advance in the path of 
kemal by joining together the manifestations of jamal and jalal and ex- 
periencing the Jami ul-azdaad. As we see in the path of Mawlana, nor 
only manifestation of jamal upon love, joy and union, neither manifesta- 
tion of jalal of sufferance, sorrow and separation can lead one to the ulti- 
mate target of kemal in his path. A sufi will reach the state of kemal only 
in harmonious balance of these two manifestations. We see that Maw- 
lana has experienced this completeness in his life before and after Shams. 
Therefore as much as union that is symbolized in Shams' figure, also the 
sorrow that is caused by him is important in Mawlana's sufi experience. 


Mawlana sends him many letters to make him return saying "O love! O 
beloved! Quit stubbornness and come despite obstacles. O Sulayman, the 
owner of phoenix ! *%”_ In return, although he had to be separated from 
Mawlana as a divine must, all that Shams asked for was Mawlana: "If 
I had one wish, Mawlana would be sufjicient to me” Although he had 
convinced him to come back after the first separation by sending his son 
Sultan Walad to Damascus, the second separation was a true separation”. 





67 See ibnirl-Arabi, Fiżużbdt (byr.), v IV, p 158. 

68 See, Eflaki, Ariflerin Menkzbeleri (Legends of the Wise Men), v II. p 283, 284. 
69 See $ems-i Tebrizi, Makólat , p 159. 

70 See Fiirńzanfer, Mevland Celdleddin, p 216 vd.; Gólpinarli, Mevlóna, p 82, 83. 
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The fire of love of Mawlana, who could never hear back again from 
Shams, becomes ever more intense. 


With Sultan Walad's words: 

*Shaikh became insane with his separation, he became Younous without 
head or feet. Saikh who was deciding on religious rules, became a poet 
with love; he used to be a poor now became the wine poorer. 

But not the wine made from grapes; one who belongs to light, drinks 
nothing but wine of light. 7” 


Mawlana, who lives in seclusion after his separation from Shams, morns 
him in total silence. He is in such a silence that he even goes as further 
as to unusually leave the education of his disciples upon his friend Sala- 
huddin Zarkubi and speaks only with him. He sees the light of friendship 
of God that he saw on Shams, also on Zarkubi, so he stays close to him 
for a long while”. Sultan Walad tells about this as follows: 

"He told his friends with love: I do not have anything to do with any- 
one in this world. 

I do not have anything to do with you either; get together around Sala- 
huddin. 

I do not have the desire of being a shaikh; no bird can fly with me. 

I am good in my own universe, I do not want anyone; those who approach 
me would disturb me as flies. 

From now on all of you should be with him; you should work hard to 
meet with him. 3” 


We understand from Sultan Walad's notes that tell us that Mawlana, af- 
ter Shams, found this reality in Salahuddin Zarkubi that the meeting of 





71 Sultan Veled, /btidź-Nóme, p 65. 

72 Sipehsalar, Risdle, p 137, 144, 145, 147, 151; EHaki, Ariflerin Menkubeleri, 
(Legends of the Wise Men) v II. p 287, 294; Fiirhzanfet, Mevlidnd Celaleddin, 
p 250, 251. 

73 Sultan Veled, /btidź-Nóme, p 79, 80. 
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Shams and Mawlana was not only a historical meeting, and Shams was 
not an ordinary figure who made him experience truth and spiritual reality: 


"He (Mawlana) said Shamsaddin; why did we sleep? He came over again. 
He changed his clothes and to show his face and walk among us, came 
again. 

If the cup has gone, is it not the same wine that you are drinking? 

Both cup and glass are similar; gnostic, is the one who recognizes wine. 
That person who has reached divine mercy would not be lefi without wine. 
But those who look at the cup of bodies, those who only see them will not 
enjoy the wine of life. *” 


Therefore what Mawlana experienced was not Shams” historical being, 
but his essence, his light of divine friendship and his sides of love and 
beloved that is not bound by time, space or body, and that could manifest 
in different forms. His reality and love of wine could manifest in differ- 
ent bodies, different cups, just as it was told in /btidó-ndme. 


At this stage silence is prevailing in Mawlana's world of contemplation 
and imagination. Although both separations effects were the same at the 
beginning, they became different later. After the first separation Mawlana 
was deeply affected by Shams” missing and this led him to leave his lec- 
tures, his students and lived in a long seclusion in silence. This period 
can be considered an annihilation (fana), letting go of traditional concept 
of self, from the perspective of sufi experience. In the first Separation, 
Mawlana lives both joy and sorrow, goes and comes between hope and 
hopelessness when news come from Shams. Although the same is true at 
the beginning of the second separation, when Mawlana understood that 
this was a separation for good, he came out of his sorrow and mourning” 





74 Sultan Veled, /btidź-Nóme, p 79. 
75 See Efaki, Ariflerin Menksbeleri, (Legends of the Wise Men) v II. p 269; 
Fiirózanfer, Mevlina Celóleddin, p 226. 
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back to sama” and writing poems, started to be with Salahuddin Zarkubi” 
instead of Shams, and went through the transition from fana to baqa. 


Finally after the passing of Goldsmith Salahuddin, he would have his so- 
hbets with Husamuddin Chalabi, and with his assistance, he would return 
to the world and to his students with Mathnawi””, the essence of all this 
turmoil in his path. In short, Mawlana who lost his hope to see Shams 
again, finds new muses who would offer them basically the same essence. 
Consequently, when the union of Shams exalts him spiritually, separation 
from him causes him to return back. This is returning back to humanity 
upon a different reality of an Insan al-Kamil who was cooked, when he 
was raw. If it is told with sufi terminology, there is a difference between 
Jarq (difjerence) and farq after jam (union), "farq al-thani" 


If we wanted to express this with the help of Shaikh al-Akbar's classifi- 
cation of awliyaullah, Mawlana who was wasilun to love and unity with 
Shams, became included among rajiun and joined the ranks of kamils 
upon his separation from him. Ibn al-Arabi sees these sufis who return 
to people after their divine ascension and benefit them with their expe- 
riences with the purpose of education, as inheritors of prophets”%. There- 
fore, as much as the union, separation also benefited Mawlana and caused 
him to return to his students, hence to entire humanity with a perfect in- 
heritance. Mawlana's ascension with Shams is best reflected by his dis- 
tance from his books that he loved so dearly, from his lectures and stu- 
dents and trusting them to other teachers while he was still alive, and later 
after this stage his descent after him is reflected by his great Mathnawi. 





76 Sipehsalar, Risdle, p 144. 

77 Regarding how to start writing Mesnevi as per the request of Hiisameddin 
Celebi, See Sipehsalar, Risdle, p 153; Efaki, Ariflerin Menkubeleri (Legends of 
the Wise Men), v II. p 325, 326; Fiirózanfer, Mevlna Celóleddin, p 279, 280; 
Gólpinarli ., p 119. 

78 See Ibnirl-Arabi, Fiirahźr (tbk.)v IV, p 107, 108. 
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Conclusion 

Mawlana saw the divine love and the perfect manifestation of divine names 
and attributes in Shams, i.e. in the mirror of the heart of a perfect human. 
The effects of his encounter surpassed the limits of time and space and 
caused Mawlana to experience a spiritual evolution. If we had to explain 
with Mawlana s concept of ego; the ego that was constructed of his iden- 
tities such as a lecturer, a scholar was destroyed by Shams who did not 
restrict himself with any space, mission or tradition or even with shaikh- 
hood, and hence Mawlana reached his eternal ego. According to him, the 
real self is the one that comes from eternity, the one that gets rid of the 
relative self, the 'se/fless self”. To him, "FT" talking about the outer being 
which is nothing but a shadow is just in figurative meaning”. 


In short, Mawlana got rid of all the restrictions of his relative self and 
reached his eternal self thanks to this encounter. The biggest proof of his 
freedom from the limited self is the fact that he turned away from his 
social circles and became a complete darwish who was not at all under- 
stood and largely criticized by his contemporaries, when he was admired 
and respected by statesmen, students and everybody around him. As a 
result, due to the divine manifestation in this encounter, all the obstacles 
before Mawlana's eternal self were destroyed and the realities that re- 
flected from his mirror of heart reached people with different languages, 
religions and races and took an international form. Meeting with friends 
of Allah, gnostics is not an ordinary meeting. To be with them is "to be 
away from egoism. " 5 Shams tells us the extent of Mawlana's turning 
away from his ego, despite his respectable scholar and teacher carrier, 
with the following words: "He does not have a match. He would talk to 
best experts about science and religion with strength. He is superior to 
them, has a better taste and is better than all of them... I couldn t know 
one tenth of these things perceivable with human intellect that he knows 





79 Mevlanś, Mesnevź, v V, p 336; verse. 4135-4140. 
80 See $ems-i Tebrizi, Makdlót , p 153. 


=) 
| 
Q 
= 
| 
Z 
Z 
= 
Ę 
T 
G 
u 
s) 
(2) 
Z 
= 
> 





= 
<| 
O 
> 
| 
Z 
Z 
= 
Ę 
<T 
Ó: 
Ru 
© 
[2) 
RJ 
= 
5 





se ENLIGHTENED BY THE SUN Me 


216 


even if I had to work and study for a hundred years... Before me, while 
listening to me; I don t know how to tell, he would be like a two year old 
child sitting before his father, or would listen to me with a shy face as if 


he was a convert who never knew anything about Islam in his life. 5" 


In short, what Mawlana experienced with Shams was more spiritual and 
ontological rather than historical. The union, love and unity that was re- 
alized in this encounter was not experienced in Shams” words but directly 
in his truth. After his meeting with Shams, Mawlana chose his secret (in 
mast heart) instead of his worldly place that he had acquired after long en- 
deavors. Of course these spiritual and existential experiences are more in- 
fluential and encompassing than human experiences. These experiences 
that make a sufi perceive love, union and unity, make him look at be- 
ings, human and religion with this new perspective of his and shapes all 
his actions with his new holistic approach. Mawlana saw all his other in- 
volvements less important after knowing Shams, and left some of his in- 
volvements in life. However, after all his sufi experience and diving into 
the depths of the sea and entering the ranks of waqifoon, he returned back 
with perfection to be among rajioon and left Mathnawi as a heritage to 
all humanity, which is more instructive than his gazals. 





81 See $ems-i Tebrizi, Makdlót , p 157. 
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Shams Intellect 


Mabmut Erol Kalię 


Marmara University, School of Divinity, Department of Sufism 


May your evening be auspicious and may all the foul fade away! 
Greetings to all those present! 


We have been dealing with the intellect (aq/) of the wise lately. The rea- 
son is that especially nowadays some of the people who are not the pas- 
sengers of this journey claim that *The wise don't have any intellect” and 
confuse others by concluding that "They cannot suggest solutions to the 
problems of our era.” When some people first hear these statements, they 
may consider them as correct and get confused. Actually this is not due to 
sufis not having the understanding of *"rationality”. Their "intellect" has 
differed from sufis” 'intellect". God knows which one is the source of the 
problem. But as a servant of God, let us try having a look at this problem. 


When we look into the roots of the problems today's people face, many 
thinkers express that the conception of *intellect" plays a big role. One 
should ask what kind of intellect may have caused all this negativity: There 
is starvation in many countries; some people live in prosperity whereas 
some suffer from hunger; people still continue to emit carbon which up- 
sets the natural balance whereas others pay the bill of this ignorance. To- 
day s people, their exploitative capitalist economic understanding and the 
mentality polluting the environment. Our research makes us conclude that 
the modern *intellect", which is believed to be the main source of these 
problems is a distorted intellect and that even though today's intellect is 
called intellect, it is not real intellect. These are some outcomes of thor- 
ough consideration. I have been contemplating on such issues recently. 
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These respected sufis who we are studying establish a relationship with 
intellect in quite a different way from other scholars in other fields. And 
I think that the secret lies here. There is a difference in meaning be- 
tween the way sufis and others define intellect. What kind of an intel- 
lect do the wise possess? Where is their intellect? In the head? What is 
its function? I will try to focus on these issues in my speech. As I am 
the last speaker and we are short of time, I will try to be brief. As you 
may remember I also focused on Rumi's intellect last year. This year 
my focus will be on Shams'” intellect. There is no difference in mean- 
ing but it is very challenging to focus on Shams” intellect. The intel- 
lect of mejnuns!... 


Before I start quoting on this specific topic, I would like to draw your 
attention to two points. It is actually a secondary topic but some people 
have been putting forward some falsifiable statements on the disposi- 
tions and interests of Shams and Rumi and confuse some others” minds. 
It is as if there is an ecole represented by Shams-i Tabrizi, another ecole 
by Rumi and these may sometimes contradict. Such an approach to this 
subject can be displayed by some general historians who are not knowl- 
edgeable about Sufism. However, I believe that we should not forget the 
fact that the sufi understanding represented by Shams is an integral part 
and a continuity of the spiritual station that Rumi was in. This point is 
very significant. We all should know that Sufism is a school of matu- 
rity and an ecole that takes a human from rawness to maturity. Continu- 
ity in this creates a dynamic structure. One can reach the state of Shams 
when Rumi or vice versa. One should be aware that everyone can expe- 
rience these states. One cannot feel consent when such sufi masters are 
dealt with separately like in the compound vessels. They reflect mirrors 
to each other. They are complimenting just as lego parts are. It is a very 
natural part of this gigantic school that the wise help each other in a com- 
plete and universal manner. States and interests can be different but the 
target is the same. 
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If we know the meaning of this model of four components: Sharia-Tariqa- 
Marifa-Haqiqa, then we would easily understand what is meant by the fact 
that every mullah needs a Shams. Let that person be Mullah Hudaven- 
digar of his age; I believe even he himself would desperately be in need 
of a Shams. We can apply this to our present day as well. How encom- 
passing a conception of a mullah without a Shams may be? As it sur- 
faces, a Shams is desperately needed at a certain stage of mastering re- 
ligious knowledge (ilm). However, it is astonishing that Shams himself 
needs a mullah from time to time. If we are capable of solving the mys- 
tery of this mutual relation then we can grasp the connection between 
Sufism and the rest of religious knowledge. As people in the past would 
say: "Let the one solving this mystery come closer” Let us all together 
look into this mystery. I believe the encounter between Shams and Maw- 
lana is a self disclosure to each other, putting a mirror of one name to 
another; that is why as we analyze both Hz. Mawlana's and Hz. Shams” 
sayings we meet a perfect overlap. I would exclude scholars of modesty 
and melamet, but in this modern age the attitude of a Sheikh to his disci- 
ple or that of a disciple to his Sheikh may not have any resemblance to 
the aforementioned attitude; certain attributes may become more preva- 
lent. Nonetheless, since both Shams and Mawlana transcended the attri- 
butes and became the manifestation of essence (dhat), we certainly can- 
not see Hz. Shams or Hz. Mawlana using the expression, "Sheikh" for 
themselves. The complimenting of both Shams and Mawlana to each 
other by saying "I am his disciple and he is my disciple”” manifests an 
outstanding level of cognition and comprehension. In this closeness, and 
true friendship one cannot claim superiority or emphasize a difference by 
saying who became whose spiritual guide or who became whose disciple 
and what should only be considered is that both of them were among the 
most advanced scholars, gnostics and spiritual guides of their time. I am 
personally very much influenced by this meeting of Rumi with Shams. 
By this, I do not mean the physical encounter. In fact, I deeply admire 
and am inspired with the meeting of these gifted men. This spectacular 
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statement of Rumi writes of Shams: "Pir-i meni miirid-i men”, that is 
<he is my Sheikh and also my disciple (mureed)” is a spectacular equiv- 
ocal *vav” (meaning a link, connection). Jamal to jamal. And continues: 
"derd u devóy-i men”; meaning, "you are my pain and my cure”. Ru- 
mi's saying he is my cure” in fact divulges the secret. He cannot stand 
it any longer and has the last word: "Sems-i meni hiiddy-i men”. A hard 
nut to crack, here, it seems almost impossible to translate this expres- 
sion. That is to say, we cannot translate it into another language not even 
into Persian. This statement is originally in Persian, yet many Iranians re- 
quire interpretation even in their mother tongue. Nevertheless, grasping 
the sense of an expression involves something beyond linguistic capabil- 
ities. For the time being it should only be heard, the meaning will reveal 
itself in time. Word-for-word translation of his odes is hardly sensible. A 
literal translation may not convey the true meaning or distort the actual 
sense or reduce the emphasis embodied in the text. At this place, efforts 
should be made to render the meaning into a closer expression; such as 
*My Shams is my guide, my source of God-inspired truth”. 


Hz. Shams says of Hz. Mawlana; "There is no one like him in any other 
place in the world. He is unique, he is the one and only. You see he has a 
broad and in-depth knowledge in all sciences, conventional wisdom, the- 
ology, grammar and syntax and logic to bring the greatest experts to heel. 
Even in my opinion, he is more superior, more intelligent and charming 
than all of them. In these subjects and in these rational sciences I can 
never acquire his talent even after a century of trying to work out how to 
do it. We owe to give him the respect and honor he deserves, I am not 
like him. But, he is so forbearing as if he does not know anything due to 
his modesty and humility. Well, it is shameful to say, but frankly speak- 
ing, in my presence and while listening to me he gets all shy and embar- 
rassed like two- year-old boy sitting in front of his father or like someone 
who had been newly converted to Islam and has never heard anything 
about Islam.” Now look, you reach a certain level in conventional wisdom, 
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knowledge and rational sciences, many people call you an excessively 
learned man, a master, but you may sit almost like a seven-year-old boy, 
almost like an illiterate and uneducated person in front of an experienced 
man who has reached spiritual maturity and get enlightened by him. What 
a great modesty. However, in Sufism it is said that; *Teach those who 
don't know and who say they don't know. But show the door, to those 
who say they already know.” 


Hz. Mawlana, while mentioning about Hz. Shams, says; "Since we are 
mentioning about Shams then it has become necessary to explain and 
comment on some of his allegorical and symbolic blessings. He thinks 
why the highest rank, the holy state of mind he reached needs to be ex- 
plained to the experts on parables, symbols and allegories. All this is be- 
cause sympathization law exists in the world. In the words of old people 
the universal law of "attraction and repulsion”. In other words similars 
attract each other. From that point of view, Hz Mawlana's effort to try to 
understand and explain the mystery of Shams would also shed light on 
us. Let's do this for the sake of that feeling of being similar to them. If 
we try to understand his intellect (aq/) with our little intellect and try to 
explain it to all of you; who knows maybe this would help our intellect 
resemble to their intellect. It is very blissful to deal with the intellect of 
those such as Hz. Shams. This is because it is a very different and unique 
<intellect", of a kind of wisdom and philosophy that we have become es- 
tranged from. It is not the intellect of the followers of Aristotle but of the 
sympathizers of Nasreddin Hodja. Nowadays, it is called "Fuzzy Logic” 
in western countries. 


Risale-i Sipehsalar, is one of the most reliable historic accounts of Ru- 
mi's life, a legend has it that, Shams had prayed for many years to meet 
someone who could stand the grandeur and uncompromising intensity of 
his presence and receive the full transmission of everything Divine love 
had taught him. This has influenced me deeply; these are brave men, 
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Kairkpinar wrestlers. Shams prayed passionately to God to meet some- 
one who would be able to stand his intensity and receive the full trans- 
mission of everything he had; a strong and muscular man! 


Frankly speaking, it becomes really unbearable to attend lectures, courses 
and conferences, sometimes it becomes very boring and it requires pa- 
tience. Ifthe environment is warm and moist, you might be overcome by 
languor. Whereas, on the other hand, we only make narrations and even 
this becomes boring after 20 minutes and our minds can shift into differ- 
ent modes. However, at this point, the mode, structure and content of the 
conversations that Shams implies are different. They are meaning and 
energy loaded conversations. They are of a type making the dead come 
alive. It is a perfect way to sweep someone off their feet or to make ev- 
eryone jump with joy. These are conversations which are called "Ez so- 
hbeti-md bty-1 Muhammed dmed *(dervish conversations and discourses 
from where the nice and pleasant fragrance of the Prophet Muhammad 
(PBUH) comes). From time to time a special training of religious order 
(Seyr-i siiliik) is conducted by way of conversations. There are even con- 
versations in which there is no talk at all. From time to time some very 
special training sessions are held such as training of insight and/or wis- 
dom and of prudent consideration. It is really very difficult to find a per- 
son who can withstand a manifestation that comes into existence by way 
of or through such a conversation. This is a state of being loaded. Shams 
has long been loaded with all these manifestations and his heart was burn- 
ing with passion trying too hard to find a person to whom he can transmit 
all of these. He was almost like a woman struggling in labor and pain to 
give birth but cannot! Just like $ah-1 Velayet standing at the blind well. 
As you know, Shams” arrival in Konya just as Hz. $eyh-i Ekber who was 
ordered to go to the land of Rum, or in a sense a recommendation for him 
for a place *where he can find the people he can pour out all the contents 
of his heart” when he was in the ceremony of going around the Kaaba 
during the pilgrimage, was primarily for Shams” health. He had to find 
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someone to whom he can put out his soul, to whom he can transmit such 
load, just at that time Hz. Mawlana suddenly appeared in front of him. 


As you know, in ancient alchemy it was called *Solve et Coagula”, to 
dissolve and bring together, to separate and unite. It is an ongoing pro- 
cess, thus the alchemist is functionally identical to the perfect human be- 
ing (insan-i kamil); the supreme teacher, perfect guide. The perfect guide 
first dissolves the previously formed structure of his disciple and then uni- 
fies and builds a new formation. 


Rumi had undergone a process of dissolving and creation of the new per- 
sonality by Shams. Rumi's exceptional achievement along with his in- 
triguing relationship with Shams even surprises him. In this master-ap- 
prentice relationship Rumi's and Shams” views were unified in terms of 
advancing religious practice from imitative to a conscious level. Accord- 
ing to Hz. $eyh-i Ekber, it is the manifestation of God in human forms 
rather than manifestation of Divine attributes. In this relationship where 
two beings are reflections of the Divine for each other is a step beyond 
the privileged yet hierarchical relationship of Sheikh and mureed (disci- 
ple), it is where no superiority or power is exercised by one over another; 
in other words, a relationship of true love. 


The works of Shams, Maqalat, contains prominent spiritual advice. 
Each sentence is a hard nut to crack. His secret codes are embedded in 
the text of Maqalat. Shams writes: "I want to explain, interpret these 
statements to you. I use a symbolic language. This may not be a de- 
cent manner.” Here, *decent manner” represents the regular curricu- 
lum, legal theological school (madrasah) curriculum. I use a language 
other than the narration style of mufti. I felt ashamed of myself for in- 
terpreting these but what can I do? As Yunus says, what if I die with- 
out having said it!” 
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AS it is known, Sufism is a method, a path. In order to contemplate this 
methodological art and to gain accurate insight into its consequences, one 
should approach the method through its internal mechanism. 


Now let's listen to Hz Shams, he says "All water has the same source. 
Even if it runs through different courses or canals, all water has originated 
from the same source. In the course of time water running through this 
course changes its way and starts to flow through another course, then 
passes to its own bed, and then one day comes the time „it changes its 
bed. As you know, one day comes the time and a stream, branch, creek 
or a small river runs into and joins another river and becomes a larger 
one. Sometimes water running through that path begins to run towards 
this side. Now therefore, those who find and arrive the originating source 
of water passing and running through different courses and canals and 
drink water directly from its source and definitely will get enlightened 
from it. That person, as from that point onwards, would get rid off these 
branches and their roots, that is to say that person who arrives the origi- 
nating source of these creeks, streams or small rivers begins to drink wa- 
ter from main rivers as from that point onwards. Those who climb and 
sit on tree branches shall fall down breaking the branch. Those who 
climb and sit on a tree branch would definitely cause harm both to trees 
and themselves. Tree branches are thin and are not inherently strong, and 
cannot carry much weight and those who sit on these branches would fall 
down. But those who rest or lean against the trunk of the tree, shall be 
able to reach all the branches and acquire them and therefore they can sit 
in a safe and secure manner. They become merry and wine and dine in 
their beloved”s homeland, and pass on to the intellect. 


Now, at this point we begin to see the description of 'intellect" in Shams” 
words and works gradually. There is a type of *"intellect" which lies at 
the very root of the soul. One should pass through this intellect or oth- 
erwise you could not find the path to the Beloved's abode. How could 
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it be the people with high intelligence and ability to think doesn't want 
that everyone has this type of intellect”. Now look, there have been crit- 
icisms against this type of intellect, but against these criticisms there is 
again an 'intellect", in other words Hz. Shams” intellect. Now we are try- 
ing to find out what type of intellect is his intellect. 


Shams says: *One is a philosopher, and says that what I say is reason- 
able and rational. However he is not well aware of this divine intellect. 
That is to say although philosophers say that they think and talk reason- 
able but they are not aware of the divine intellect at all.” 


There are some specific areas and fields in which this type of intellect, 
or in more correct words this level of intellect cannot enter, cannot pen- 
etrate. These areas need a different type of intellect. Now let's listen to 
Shams: One day, in the lodge, dervishes could not match the rhythm 
while whirling in circles in order and could not harmonize themselves in 
spite of several trials. Let me explain, for example those who are famil- 
iar with music describe this situation by a musical term *could not strike 
up the tune”. However, this term is not used only in musical field. It is 
used here in a different meaning than it is used for musical arts. Here 
it is used to describe one could not get the mood or could not be in the 
mood. Of course in this particular situation music is not an objective but 
an instrument. Dervishes could not match the rhythm. Sheikh (head of 
dervishes) says "Mind you, most probably there is a stranger among der- 
vishes. *They look all around but could not find the stranger. No look all 
of these are enigmatical expressions. First of all we should understand 
what stranger” means. Sheikh says *Okay then, look over your heels 
and shoes carefully”. 


Doesn't it remind you of a verse of the Holy Koran? For example, doesn't 
it remind you of the verse *'Take off Your Shoes (sandals)? Wasn't Prophet 
Moses ordered to take off his sandals while he was in a tour around the 
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Sinai?, This area, though, is a mountainous area with stones, soil and 
thorns that may prick into bare toes. On the contrary one should wear 
shoes (sandals) while walking in such an area. In other words, he should 
have been ordered *Hey Moses wear your shoes, this area is mountainous 
area with stones, soil and thorns that may prick into your bare toes.” But, 
on the contrary he was ordered *Take off the sandals from your feet, for 
the place on which you are standing is holy ground.” That is to say this 
is a holy place. Sufi interpreters have interpreted this verse in the mean- 
ing "Moses take off your intellect here, this is because if you look into 
the matter by a categorical intellect, by a curtained (veiled) intellect a full 
manifestation cannot come into existence.” Now at this point, Sheikh's 
warning 'there is a stranger among us” as the reason of that dervishes 
could not match the rhythm while whirling in circles in order and could 
not harmonize themselves in spite of several trials really means that "there 
are dervishes among us whose minds are at their shoes.” Mureeds sup- 
pose that there is an individual among them who is a stranger. But this is 
not the case, there is no stranger among them, they are all our dervishes. 
Look over your shoes. That is to say take off your shoes. As a matter of 
fact, whirling dervishes do not wear shoes; they whirl on their bare feet 
or wear only special light thin-soled boots. That means the issue is dif- 
ferent. Sheikh says you are trying to whirl without taking off your intel- 
lect and accordingly you cannot match the rhythm. First of all let's take 
off these shoes, and then we can divest ourselves of all worldly concerns 
and a full manifestation would come into existence. Curtained (veiled) 
intellect, in this meaning can be a curtain hindering the full manifesta- 
tion and enlightenment. 


Intellect functions as a tie for individuals hindering the action. These ties 
are unbound by virtue of *"love.” Intellect says "Stand still, do not move 
any further!” whereas love says "Break the walls down, see and con- 
tinue to see and move forever!.” Love is a little bit "laubali" (free and 
easy). By the way, at this point I want to emphasize that the root of this 
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term *laubali" is of a high importance. The most prominent Sufi mas- 
ters generally use this term in their poems. The word "BaF" means wise 
and sensible person who thinks in a balanced manner with sound mind. 
However, when the word *la”* comes in front of it then it means a person 
with absorption in his/her mind in something other than his/her surround- 
ings. These persons are called *laubali". In this sense, Shams-i Tabriz is 
trying to say: ” We are the individuals who get bored of this regulatory 
and organizing function of the intellect. This is because; to restrict, to im- 
pose limits in a sense is one of the biggest curtains separating the free 
soul from its source.” 


Therefore, now we understand that there are different degrees/ranks of the 
intellect. While contemporaneous philosophers reduce the 'intellect" to 
one meaning, Sufis describe it with different levels. In this ranking, the 
highest level of intellect acquired by Shams-i Tabriz and followers of his 
path is called love. That is to say there is not any conflict between love 
and intellect. In Sheikh the state of the highest level of intellect in its fi- 
nal stage uncovering the most profound dimension of the person's ful- 
filiment which is the dimension of love is called the intellect of "ukalay- 
i mecanin”; in other words, intellect of persons who are madly in love 
(true dervishes) and who are with absorption their minds in true love 
other than their surroundings. That is to say, the highest level of the state 
of being madly in love for these dervishes is in a sense is the manifesta- 
tion of a type of intellect, which is the highest level of intellect. When it 
is reached to the dimension of love this does not mean that one is taking 
off his/her intellect. Just at this point, the fragmented intellect which op- 
erates in the partial and that cannot realize the holistic consciousness con- 
verts into a different state and called by a different name. At that point, 
it is no more the intellect of a child or an immature adult. It evolves to 
become a different intellect. Hz. Mawlana uses the term akl-1 ciiz”i akl- 
ra bed-nam kerd *to explain this situation, this evolution. That is to say, 
in fact we are not completely against the intellect, we only criticize its 
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fragmented state. In our opinion, the integrated holistic intellect is divine. 
I think that having a better insight into the levels of intellect definitely 
helps us in solving the mystery of the event. For this reason this subject 
is of a high importance. This is the key point what the philosopher can- 
not understand or apprehend. He believes that there is only one type of 
intellect, and this is his intellect...... 


There is a very common saying. There are people who say that it is a ha- 
dith: Hubbu l-vatan mine |-iman'”, in other words, it is a phrase meaning 
*love of homeland is part of faith”. There is a section in Maqalat, where 
Hz. Shams interprets this saying, and it is very important from the stand- 
point that it indicates how high a level of intellect Hz. Shams has reached. 
I will address it very briefly, but I want you to understand the allegory, 
the deep symbolic expressions it contains. Each of the knowing and in- 
tellectual wise men has tried to find and solve the mysteries of symbolic 
and allegorical expressions. Sufi researchers like us are humbly study- 
ing and exploring their mystery. These mysteries are not of a type that is 
included in mystery books which are very trendy nowadays. Actually, 
mysteries of life should be analyzed rather than the fantasias included in 
mystery books. Of course, there are some authors who address and nar- 
rate these mysteries through novels. There are also men and women of 
letters who raise interest by simplifying these complex and heavy sub- 
jects in a manner people can easily understand. For example, Coelho's 
novel *the Alchemist” is this type of a book. I don't criticize this type of 
books and novels. 


Now Shams says in his Maqalat: "There are people who say we don't 
understand at all why the son of a very great man follows after a stranger 
from Tabriz. Is the land of Khorassan governed by Tabriz? There had been 
people who had evaluated Hz Mawlana's being subject to Hz. Shams in 
this manner, in other words there had been people who had despised and 
underestimated saying and thinking that a citizen of Khorassan, the son 
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of a long established family from Khorassan is being subject to a Ta- 
brizi. There are also people who think in some way dependent on land 
and say that Tabriz lacks spirituality but Khorassan has it. Of course, all 
these disturb Shams-i Tabriz immensely. He says: These people do not 
have intellect; this is because they place and show an exaggerated re- 
spect towards the land.” Then continues his words and says "If an Istan- 
bul citizen says Mecca belongs to this world, in other words Mecca is in 
the material world but faith is from another world or faith is in the spir- 
itual world then the obligation on the part of the Mecca citizen is to be 
subject to the Istanbul citizen. This is because; the Istanbul citizen has 
the faculty to apprehend the spiritual world. Now look, we physically 
go to Mecca, but this is totally a different thing. . But you cannot attain 
the mystery of Kaaba, even if you are native born citizen of Macca —like 
Abu Jahl - however, this does not mean anything. There are so many peo- 
ple who are not able to discern the truth of Kaaba, May God forbid!! In 
other words what he wants to say is that living next to the Kaaba does 
not automatically give us the opportunity to learn about the mystery of 
the Kaaba. Love of Mecca belongs to this material world, but faith does 
not belong to this world. This is because faith belongs to the other world. 
Just at this point Hz. Shams again makes a reference to one of the had- 
iths of the Prophet Mohammad (PBUMH). The hadith is as follows: *Is- 
lam began as something lonely, and it shall return to being something 
lonely”. Shams-i- Tabriz in his work Maqałat allegorically explains that 
Islam does not belong to this material world since the first believers of Is- 
lam were strangers among their tribes, in other words, they were the righ- 
teous few among the evil masses. What is meant here is that the Ghuraba 
(Strangers) are the people of integrity and that paradise and happiness are 
for those strangers. In a hadith, it is said "This world is a prison for the 
faithful but a Paradise for unbelievers”. 


Shams also emphasizes that purifying the soul by getting rid of the love 
for this materialistic world is very difficult. Love for materialistic items 
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can be an inclination towards a piece of land, or love towards offspring, 
woman, money, real estate, property, promotion and competent author- 
ity. Shams-i- Tabriz says that a great effort should be made to get rid of 
the drunkenness of love for materialistic items. Just as from this point on- 
wards ends the materialistic world and begins the spiritual world. Now 
look, the high level of intellect of Hz. Shams comes into view at this 
point. He says this time begins the drunkenness of spiritual world for 
those who are drunk in the divine love. In other words, he does not say 
oh everything is okay and fine; we have passed to the spiritual world by 
getting rid of the love for this materialistic world. What he says is that 
this time begins the spiritual taste and drunkenness of soul. This is be- 
cause the spirit has not yet appeared; however, its drunkenness is great. 


Just as each other philosophy or movement, Sufism also has its own 
specific terms. These terms are not disconnected from each other. On 
the contrary, they are correlated with each other. For example there are 
two terms, the first one is the sahv”, and the second one is the 'se 

These are closely correlated with each other. We can translate them as 
<sobriety” and *'drunkenness”. But the word drunkenness used here 
means the state of being drunk but not from wine made of grapes. Now 
the drunkenness on the path to God appears first in the third stage. But, 
at the later stages there is a stage where the drunkenness is greater. But 
this drunkenness is very close to the state of being conscious. This state 
which is called *'*sahv”* by the Sufi masters, is the state of the Sufi who 
has returned to normative consciousness after the state of "sekr and in 
which the Sufi has digested the mystical experience in his/her conscious 
and is ready for further stages, in other words he/she has not become 
drunk and may go ahead in his/her revealing further and this is the stage 
which is described by Shams-i- Tabriz. Whereas, on the other hand, 
some researchers, while introducing Shams-i- Tabriz, emphasize that he 
is only the representative of the school of love and is from the school 
of drunkenness, who uses the symbolism of wine and drunkenness to 
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describe the ecstasy of melting into the mystery and presence of God 
and that Hz. Mawlana is from another school. In our opinion, this is not 
true and does not reflect the truth. But as can be seen Shams-i- Tabrizi 
had gone through and experienced all of these stages, namely *'sekr” 
and *sahv” and then *sahv” after being in the state of *'sekr”. 

Now, at this point I want to pass onto a very important saying from Shams- 
i-Tabriz which has received much scholarly attention and is relevant to 
our subject. He says '*Where is more importance placed on heads? An- 
imals are important for their heads whereas human beings are important 
for their secrets, in other words for their intellect”. Now look, Shams- 
i-Tabriz when mentions about animals he uses the word head to define 
their brain system but he does not mention of human beings” heads when 
he defines intellect. According to this concept the place of intellect is not 
the head but the heart. What a pity for anyone who lives only by his/her 
head, in other words with a head no intellect but not by his/her heart. But 
if that person lives with his/her (sir) secret heart, this means that he/she 
lives by his/her intellect. This is to say intellect and sirr are identical for 
Shams-i-Tabriz. In our opinion, this saying summarizes everything. 


In the meantime he says that drinking wine may cause one to go mad. He 
also says "If you don't get drunk with ten cups of wine, then you may 
have twelve cups of wine. Let's suppose that you drank a jar of wine and 
finished that jar of wine, this time you may drink from another jar. If that 
much is not enough for you, then you may begin to drink by gallons, af- 
ter you have consumed and finished all of the wine in your house. Then 
the tavern keeper would say you *you drank all of the existing wine and 
no remained, from now on you should go to another tavern and drink 
there” Now look, he gives the example from a physical tavern. Then af- 
ter a while he says: "For God's sake why am I telling all of these. Why 
am I mentioning about taverns. Who can drink a jar of wine? Even hun- 
dred people altogether cannot drink a jar of wine. However, this has never 
been heard throughout the world so that a drunkard or an addicted would 
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get sober as long as he drinks wine. What I mean is whoever drinks 
wine up to his neck would get sober.” That is to say in spiritual drunk- 
enness you gain consciousness as much as you drink. ”Then, that sober 
and wise man who has achieved the unveiling of mysteries and gained 
spiritual knowledge shall allow everyone to become wiser by exploring 
the depths of meaning in the truth of the world. This is an astonishing 
state of affairs. Don't you see that brave man, although he has had his 
fill of divine wine, but still mentions about it? Don't you see that mas- 
ter, that spiritual guide who has drunken up to his neck slipped in among 
us? We should then be favored to know him among us. Don't you see 
that person, although he had drunken divine wine, but still mentions about 
it, and although he is at his saturation point but still holds the wine bot- 
tle? He has drunk wine till he became a wanderer from himself. Here is 
that person, he slipped in among us.” Dear friends these are all subtle al- 
legories. It sounds like Shams is pointing out a specific person. It is very 
probable to say that this person is Hz. Mawlana. There is a subtle alle- 
gory in the following sentences. He says "Serve Allah but behold, God 
will eventually take this brave man from us.” In other words, Shams-i- 
Tabrizi informs that they will be separated. This is because if you cause 
someone to feel love, that person may first fall in love with you. Great 
and real perfect men, just at this point- God save us- with the concern to 
avoid becoming an idol push themselves away. Shams believes to push 
himself away after his help and at the time when Hz. Mawlana starts to 
stand on his feet and leave him by himself. 


Actually, there are so many verses which I want to read and make inter- 
pretations on, but the time has run out so quickly. With your permission 
I would like to sum up my words as follows. In brief, the message that 
Shams-i-Tabriz tries to give on this subject is as follows; Before all else, 
the categorical level of intellect that you have and place importance should 
be broken and torn into pieces by virtue of love and its chemistry should 
be disrupted and changed. Oh friends, this is because all religious rituals, 


Me ENLIGHTENED BY THE SUN ue 
2 


religious exercises, belongings, equipment and tools — including without 
limitation the dervish lodge and its tooling, implements and equipment- 
cause fatigue to physical and mental health since they are all, the prod- 
ucts of the materialistic world. In other words, any kind of physical activ- 
ity in a collection of meaningless routines and meaninglessly performed 
tend to cause one to get tired and fatigue. Even the best examples of mu- 
sical works make you feel fatigued and bored when continuously listened 
for twenty four hours. This is because all in all it is a physical voice. Even 
the best of sayings can be listened for a time period of half an hour. This 
is because human beings were created with a limited capacity. Eyes, ears, 
brain etc. all have limited capacities. Just at this point, God makes the fi- 
nal statement. "E/ó bi-zikrillahi tatmainn 'e-kulib in other words 'Verily, 
only in the remembrance of Allah do hearths find peace. This is the ob- 
jective, this is the goal. God is the first and the last, apart from him there 
is no God. The origin of human beings is in God. Gods says heaths can 
find rest and contentment in remembrance and whole-hearted devotion 
to me. There is a preposition in the beginning of this verse. This prepo- 
sition **'ela” reinforces the meaning. It emphasizes that you cannot get 
an absolute taste from other things. These other things include without 
limitation your ritual worship, fasting, zakat (obligatory alms), religious 
pilgrimage and hymns that you listened to, and your charity activities. 
This is because eventually all of them belong to the materialistic world 
and they are only instruments means; they take you to some place. But at 
that point, in other words at the point which they lead you, they remain 
as a voice. However to be excessively loaded would cause human be- 
ings to feel fatigued in compliance with the mystery of this verse. This is 
because; this verse strongly emphasizes the fact that hearths can find rest 
and contentment in remembrance and whole-hearted devotion to Allah. 


In my opinion meeting of Shams-i-Tabriz and Hz. Mawlana is a sum- 
mit event in the history of Sufism. In the history of Sufism we read and 
know about many great and prominent perfect men meeting each other. 
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The words that they use when they meet each other are very deep and 
meaningful words. They should be read with pleasure and they deserve 
long and in depth consideration. Furthermore, meeting of two masters 
each having the highest level of intellect generates a unique product and 
this is magnificent. Last but not the least as one cannot understand Hz 
Mawlana without focusing on Shams-i-Tabriz similarly it is necessary to 
understand Hz. Mawlana in order to have insights into Shams-i-Tabriz. 


In conclusion we celebrate and commemorate the meeting of these two 
masters and this leads us to the opinion that we all should take well care 
of this child that has come into existence from the meeting of these two 
masters. 


Dear ladies and gentlemen, I salute all of you with love and respect. 


Me ENLIGHTENED BY THE SUN Me 


Sirr-i (Secret or Secret Heart of) Shams or Shams-i Sirr 
(Shams of the Inmost Heart) 


Hilya Kiięiik' 


Selcuk University, School of Divinity, Department of Sufism 


Mutabaat-i Mubammed/Following Mubammed means tbat 


when be goes to spiritual ascention (Miraj), you sbould strive after bim. 
(Words of Sbams-i labriz) 


Vakt-i gerifler hayrola, haywlar feth ola, $erler def ola, 

Allahii Azimii $-$ón Ism-i Zdt'm niiru ile kalblerimizi miinevver eyleye. 
Demler ve safdlar ziydde ola. Dem-i Hz. Mevldnd, Sur-1 $ems-i Tebrizi, 
Kerem-i Ali, 


Ha diyelim Huuu... 


In the Mevlevi Hymns (Gulbangs), of which we have submitted an exam- 
ple above, there is a theme which is the sirr (the secret heart) of Shams. 
Then, when we say Shams-i Tabriz, we think of his sir. This paper, af- 
ter summarizing what sufis mean by si77, intends to bring together infor- 
mation on the *'secrets of Shams or his being the secret”, by observing 
the examples of the usage of this word in the Maqalat. 


Introduction: Sirr According to Sufis 

According to sufis, because man has left the presence of Allah after the 
*sacred covenant (bezm-i elest); his life in this world would be spent for 
seeking and longing for this presence and the secrets which he was once 
aware of. The greatest of these secrets; the ones of the *sirr-i azim” are 





1  Selęuk University, School of Divinity, hckucukQyahoo.com 
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himself and Allah.? As for Allah, He is veiled with veils. The veil [of Al- 
lah] is nór (light)- As told by Ebu Baqr: nar is fire- If he lifted his veil, 
his light (nar) and his majesty (jałał) would burn His creation whose eyes 
saw Him.) * Allah has veiled Himself with nór and the complete unveil- 
ing will only be realized in Heaven. * 


Tajalli which means "to unveil a secret thing behind a veil'” is a key term 
for sufis. Manifestation is continuous in the cosmos and the Divine Es- 
sence (Dhat) of Haqq is manifesting itself with its names and attributes 
and then with the creation, that is, he is unveiling his Essence. * As a mat- 
ter of fact, sufi is the person who assumes the creatures as nonexistent and 
to whom the reality of the verse (Everything on earth will dissappear ex- 
cept for His face: ar-Rahman 55/27) is unveiled and thus sees the unity 
of Haqq in everything. That is, he is the one who is aware of the secret 


It may be assumed that the word sirr (secret heart) is used in place of 
<haqiqa” (the truth) in sufi terminology. For example, according to 
Suhravardi, *sirr”* of the sufis is the "haqiqah of the haqiqah”, that is, 
the essence of the truth.” The secret of Rububiyva (Lordship) means the 
unknown part of essence and haqiqah and it can only be grasped fully 
after death; because it is only then that all the hurdles and veils are lifted. 
8 This is why Ahmad-er Rifai (d. 5768/1182) tells that the obstacle to see 
this sirr is the love of the world and forgetting death with the following 





2 See. Mustafa Rasim Efendi, Dictionary of Sufism. Istulahót-1 Insón-1 Kamil, ed. 
ihsin Kara, istanbul, 2008, p.618. 

3 See. Miislim, Iman, H.293; ibn Mace, Mukaddime, H. 195-6; Ahmet b. 
Hanbel, XXX, 48. 

4 _ See. Miislim, Iman, H.297. 

5. Toshihiko Izitsu, Key concepts in Ibn Arabi's Fusus /bn Arabi'nin Fusńsundaki 
Anabtar-Kavramlar, tr. AY. Ózemre, istanbul, 1988, 43. 

6  $ihabuddin Ebń Hafs es-Siihreverdi, Avdrifii I-Madrif, Beirut, 1426/2005, 50. 

7  Siihreverdi, AvdrifiiI-Madrif, 44. 

8 Ebu Hamid el-Gazzali, Miskótil-Envdr, Beirut, 1414/1994 (Mecmń_ótii 
Resóilil-Imóm el-Gazzóli, 4.c, Beirut, 1414/1994, 3-32), 7. 
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words: "The secret of haqiqah is open, the world of gnosis is there, the 
door of attainment is also open. The veil which prevents you from seeing 
these glorious meanings is the love of the world and forgetting death.” ” 
Actually, every deed and work has a secret. For example, Gazzali, in his 
<Jhya” which is read partly or entirely by almost everyone, and Suhra- 
vardi in his *Avarif" explain the secrets i.e. the inner meanings of ritual 
purification, daily prayers (salat), fasting and haj (pilgrimage to Mecca). 
10 [n fact, all religious books include these topics. Sadreddin Konevf (d. 
673/1274) while commenting on each hadith in his book $erhu Erbaine 
Hadisen, uses the term *the sirr and the commentary of the hadith” . For 
example talking about the hadith about destiny, he says: "I have included 
very important information and esrar (secrets)”" 


In sufi language, there are multiple terms and idioms that have the word 


66,22 


SUWY . 


For example *sirr”* just like the heart and the spirit, is a part of what is 
unseen and it is a spiritual battlefield. * 


«Sirr is a light of the spirit which activates *nafs” (ego), that is, it is 
a state of *nafs”. Nafs cannot function without the sir. As a result of 
sirr's effort to attain the state of witnessing by increasing in gnosis and 
nafs” most willingly expecting Allah to help it continuously in this mat- 
ter, the servant works ceaselessly with will and determination in order to 





9  Ken'an er-Rifai, Ebul-Alemeyn Seyyid Abmed er-Rifót , ed. Mustafa Tahrali, 
simplified by. Miijgin Cumbur, istanbul, Cenan EKSV Publication, 2008, 
60. 

10 See. Ebu Hamid el-Gazzali, ibyżu Ulimid-Din, 5 c., Cairo, Daru'l-hadis, 
1412/1992, I, 204, 232, 360, 373, vs; Siihreverdi, AvdrifiiI-Madrif, 173, 188, 
VS. 

11 See. Sadreddin Konevi, $erhu Erbatne Hadisen ( Tasavvuft Hadis $erbleri, tt. - 
ed. H.Kamil Yilmaz, istanbul, 1990), 24, 26, 30. 

12 Forexample see. Abdiilkerim el-Kuseyri, er-Risdletii l-Kugeyriyye, (Tahkik: M. 
Zerrik ve A.A. Baltac1), Beirut, 1413/1993, 88. 
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comprehend Allah, until there is nothing left in his nature but this perse- 
verence. He attains the sirr of fana (annihilation)"* Sirr has also an dhikr 
(invocation) and the way to attain this is the following: The sirr of the 
unseen world is born to the heart, the gaze of Allah falls on the enlight- 
ened heart, if Allah treats this enlightened heart with His endeavour, then 
there is no place in this heart for anyone but God (Mawla)'* 


The sirr of the person who reaches this level is in a state of dhikr' (in- 
vocation) all the time. Whoever is aware that he is remembering Allah 
from whom he was separated from in the beginning of time, despite the 
hardship and laziness he incurs during this rememberance, is a true dha- 
kir (invocator)” © These expressions of Harraz are nothing but the def- 
inition of the invocation of the sirr””.'$ 


Another example for places where the word sir is used is the kitchen re- 
treat for 1001 nights in the Mawlawi tradition. When this retreat is com- 
plete, the derwish becomes a sir” (vanishes) for three days, meaning 
he will not come out of his cell during this period. " 


The most important place where si»r is used, is where it implies the Di- 
vine Truth and sirr (mistery). 


The Divine Truth (haqiqah) and sirr are beyond intellect; they cannot 
be comprehended with worldly intellect (aql-i maash). In fact, in order 
to comprehend Allah one should get out of the worldly circle'$ and get 





13 EbuSaidel-Harraz, Kitóbii I-Ferd$, Kastamonu City Public Library Manuscript 
Collection, Nu: 2713, vr. 71.b—78.a: 72-a. 

14 Harraz, Kitóbiil-Feróć, 72-a. 

15 Ebu Said el-Harraz, Kitóbiil-Hakdik, Kastamonu City Public Library 
Manuscript Collection Nu: 2713, vr. 78.a—87.b: 84-b. 

16 Ethem Cebecioglu, Dictionary of Sufi Terms and Expressions, Ankara, 1997, 
729. 

17 See. Abdiilbaki Gólpinarl, Mavlaviyya after Mawlana, istanbul, 1953, 394 

18 Kugseyrt, er-Risdle, 154. 
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rid of the ordering nafs (nafs-i ammare) *” as told in the hadith qudsi 
(sayings of Prophet about Allah) that says, "The intellects of those hearts 
that are attached to worldły desires are veiled from me**”* Egoself (nafs) 
has fourteen veils of which seven is heavenly and seven is worldly. Ev- 
ery time one buries his naf$ in these worldly veils, he starts to go beyond 
the heavenly veils and attains the Truth (haqiqah).*! In order for this to 
happen, one should impair the bodily forces, that is, it is necessary to eat 
less, drink less and sleep less and do more worship and prayers. Because 
riyadhat (sufi practice of not depending on worldly matters) helps polish 
the heart and thus it becomes a place where divine knowledge is mani- 
fested and the unseen world becomes seen. * 


This is why Allah says about the infidels that He does not want to un- 
veil His secrets* , "Let them eat, have fun and may they be satisfied with 
empty hopes. They will come to know (the bad end) soon” * 


The most systematic study of the veils which prohibit man to compre- 
hend divine wisdom and esrar (plural of sirr) or more correctly, Allah's 
light (nur) is done by Gazali (d. 505/1111). He divides men into three 
groups in this regard: 


a) Veiled by intangible darkness, 
b) Veiled by light (nur) mixed with darkness, 
c) Veiled by pure nur 





19 A.b. O. el-Hiicviri, Kesful-Mahcńb, ed. V. Jukovski, mukaddime: K. el-Ensńri, 
Tahran, 1374 1954], 10. 

20 The origin of the hadith with these words is not found. 

21 See. Ebu Nasr es-Serrac, el-Luma , ed. A.Mahmód- T. A. Siirór, Kahire-Cairo- 
Bagdad, 1380/1960, 1380/1960, 299. 

22 See. for example ibn Arabt, et-Tedbirścirl-ilihiyye fi islihfl-memleketi'l- 
insaniyye, N.S. Nyberg (ed.), Kleinere Scriften des Ibn' Arabi, Leiden, 1919, 
171. 

23 Hiicviri, Kesfu-Mabcńb, 10. 

24 El-Hicr 15/3. 
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Gazzali characterizes darkness as not recognizing anything except for the 
desires of nafs and the knowledge received by feelings, dreams and intel- 
lect. And the ones who can get rid of these will comprehend Allah's nór. 
So, those who have faith in Allah but cannot comprehend His attributes 
or how He uses his will over the worlds, that is, the third group accord- 
ing to his classification are also veiled by pure niżr. * Gazzali divides 
comprehending spirit into five parts as, Emotional Spirit, Imaginal Spirit, 
Rational Spirit, Intellectual Spirit and the Sacred spirit of the Prophet and 
points that this last one which is the Sacred Spirit of the Prophet is the 
spirit where all gnosis with respect to the breezes of non manifest knowl- 
edge, provisions of the unseen and the angelic worlds manifest and it is 
the spirit which exists only in saints and prophets. * 


According to this, in order for a believer to attain sir», he should also get 
free of reason and contemplation. This is why some sufis, when asked: 
«What is the Truth (haqiqah)?” They said: *'Leaving intellect" *7 Accord- 
ing to this it should not be surprising to know that Ibn Arabi (w 638/1240) 
when he talks about the things that a seeker of Allah has to accomplish 
in order to attain gnosis, considers leaving the intellect which is attached 
to the body and is impedded by its body and *realizing the state of animal 
(haywaniyya)” and thus attaining intangible intellect (aql-i maad which 
comprehends the metaphysical world). 


This second intellect which is attained, functions without being affected 
by any physical or material effects. When someone takes this type of in- 
tellect, they start to reveal the dispositions of the things around related 
to their real ontological existence.* Ibn Arabi, in his Fiitiihót, divides 
knowledge into three; /imu I -Aql (Knowledge of intellect), Ilmu 'l- Ahval 





25 See. Gazzali, Miskótii l-Envdr, 27-32. 

26 See. Gazzali, Miskótii l-Envdr, 23-24. 

27 Siihreverdi, Avśrifii I-Madrif, 287. 

28 Toshihiko Izitsu, key concepts in Ibn Arabis Fusbus, tr. AY. Ozemte, istanbul, 
1988, 39-40. 
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(Knowledge of States, and llmu 'l- Asrar (Knowledge of Sirr) and tells that 
this third knowledge is special to the saints and prophets.? 


Sufis also use the word sirr for the, "divine knowledge coming from Haqq 
to the heart and the sirr”” and they don't want to disclose this knowledge 
to others. They are not fond of *'speaking” about the matter, they say little 
and they use stereotype words like *'accept little as plenty and be satisfied 
with the jug”, "a sign is enough for the rational.*9 When they deem nec- 
essary to explain more, they speak with veiled references and symbols.”! 
a. Sirr-i Shams-i Tabriz According to Mawlana and Sultan Walad 
Before start to talk about the sir of Shams Tabriz, it is appropriate to 
mention that Mawlana said that he no more enjoyed books after hav- 
ing met Shams. As stated by Shams: "I need material knowledge and 
fast comprehension so that with the help of these I can say "It is a pity 
if I tell my knowhow to them... No matter how hard a question they ask 
me, they get the answer in advance. There has been commentaries upon 
commentaries written for these questions which seem tough. There are 
ten different answers to these questions in my words that none of these 
are written in the books. This is why Mawlana said: *'Books became un- 
appealing to me after I met you.” * 





29 See. ibn Arabt, el-Furńhdriil-Mekkiyye, 8 c., introduction: M. Mataraci, 
1414/1994, I, 163-6. 

30 For example. Siihreverdi, Avdrifii I-Madrif, 459, 451, 506; Mevlana, Celaleddin 
er-Rumi, Mesnevi, Exact print from the original, Ankara, 1995, V/238b, be. 
2118. 

31 For the examples about the allegories and metaphors used, see. Ethem 
Cebecioglu, '"Metaphoric Approaches brought to some sufi concepts by Seyyid 
Burhaneddin Muhaqqik-i Tirmizi,” Ankara University School of. Divinity 
Magazine, c.XXXVIII (Ankara, 1998), 123-53; Ibrahim Emiroślu, Sż/ ve 
Language (Example of Mevlana), istanbul, 2002, 141-143; Ahmet Ogke, 
Metaphoric Expression in the Turkish Sufi Thought from Vabib-i Umni to Niyazi-i 
Misri Van, 2005,73-106, vd; Hiilya Kiiciik, Znthaname of sultan walad Divine 
Secrets and Advises Aisclared to common people. 

32 $ems-i Tebrizt, Makdlśt, ty, yy, MMA, no.2145, 144b-145a /(Makalat), (Tr. 
M.N. Gencosman), istanbul, 2006, 354. 
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Because for Mawlana, Shams is the manifestation of the sir7 of the abso- 
lute unity. And when these sir»s are told they should be veiled. The fol- 
lowing dialogue takes place between Mawlana and Celebi Husameddin 
who wants Mawlana to tell his sir explicitly: 


It is better that the secret of the beloved is veiled: you listen only to the 
purpose of the tale. 


It is better that the lovers” secret is told in the talk of others.” 


He said: **"Tell it openły and nakedly and without concealing and with- 
holding: do not refuse me, O trifler! 


Lift the veil and speak nakedly, for I do not wear a shirt when I sleep 
with the Adored One.” 


I said: "If He should become naked in your vision, neither you remain 
nor your side nor your middle. 


Here Avni Konuk says: *Shams is the manifest of the sirr of the abso- 
lute unity; if this sirr is told nakedly without the clothing of tales and 
stories,and manifest in an expilicit image, your You-ness doesnot stay in 
your view, and the manifest world which is your side and your environ 
dissappear, and your intellect which is a bond between your spirit and 
body vanishes.” * 


Mawlana continues as follows: 


Ask for meaning, but ask with measure: a straw cannot support the 
mountain. 





33 A. Avni Konuk, Mesnevś-i Sertf Commentory, 1 (ed. Selęuk Eraydin - Mustafa 
Tahrah), I (istanbul, 2004), I, 134-136 (136-143. beyitler). 
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If the Sun, by whom this world is illuminated, should approach a little 
(nearer), all will be burned. 


Do not seek trouble and turmoil and bloodshed: say no more concern- 
ing Shams Tabriz!” 


This has no end: tell of the beginning. Go, tell all of this tale again! 


Avni Konuk interprets this last verse as follows: "That is, there is no end 
to the words about the szrr' of Shams, for the secret of unity is inexhaust- 
able; therefore let's talk about the beginning and come back and tell the 


complete story. * ** 


Mawlana sees himself to be "aware of the ndr (light) of Haqq”, whereas 
he sees Shams to be "aware of the sirr of Haqq”.* According to Shams, 
Mawlana is the one who is drunk because of the purity of his sir. * 


According to the statements of Sultan Walad (623//226-712/1312) who 
is the founder of Mawlaviyya order, Shams is Mawlana's guide (murshid) 
and both are eternal beloveds of Hagq. Haqq has accepted their prayers 
and made them secure of the fear of torment. The lesson they received 
from Haqq is totally different. *” According to Sultan Walad, the door of 
sirr may be opened by meeting another wali (saint). For, it is only through 
this meeting that the real path will be found, the path will be completed 
and maturity will be attained. As a matter of fact, when Mawlana met 
with Shams, sirrs were disclosed to him like the daylight", and by this 





34 Konuk, Mesnevi-i $erif Commentory, 1, 134-136 (136-143. verses). 

35 $emseddin Ahmed el-Arifi el-Efaki, Mendkibiil-Arifin, ed. Tahsin Yazia, Że. 
, Ankara, 1976(c.1),1980 (c.2), II, 614 / Ariflerin Menkubeleri (Tr. Tahsin 
Yazict), 2c, Extended New print, Remzi Bookstore, istanbul, 1986(c.1), 
1987(c.2), II, 60 (4/2) 

36 Makdldt, 40a /(Translation), 122. 

37 lntibónńme (1376), 215, vs. 4705-18 / (Translation), 161, be. 4594-607. 
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meeting, he *saw what was impossible to be seen”, heard what was im- 
possible to be heard.” 3 


Shams is the sultan of spirituality according to Mawlana. The other spir- 
its with respect to his are like bodies. He can settle all difficult issues. 
Meanings receive spiritual nourishment from him. Other meanings with 
respect to his are like wording. These meanings are comprehended by the 
ones who leave forms and look at meanings. For meaning is the spirit of 
the spirit of the spirit. ** Sultan Walad is among the people who put to- 
gether Shams-i Tebrizt's Makadldt. Even, he may be the only one who 
collected the work.” 


According to some scolars, the only thing he did was to write Shams” and 
Mawlana s sayings after reorganizing them. *! One of the places where 
Sultan Walad refers to Shams is about the world of spiritual seeking. It is 
better hearing this from Shams so that hundreds of hearts with no flesh 
can be found. He opens such paths. Because a guide like him towards 
Haqq is impossible to find. According to Shams” commentary, Huwa-i 
Azim (He of the He s). He, The Graceful, has given an identity (Huwa) to 
everyone. All Huva's of people are His offfering. His uwa (identity) is 
the essence and others are the outer shell. F/uwa is not like the perishing 
offerings, they are born from the niir of Haqq. He is persistent in God. 
He has countless other jobs besides the two worlds that those lights (rdr) 
are permenant. [ts source is the spirit of saints (awliva). Haqqą 's mani- 
festation in reality is the hearts of saints. Every beauty which attains their 
heart is a greeting (salaam) from beloved heart. The sirr (secret heart) 





38 Sultan Walad, /ntibónóme, ed. Muhammed Ali Haznedźrlu, Tahran: Intigarat-1 
Ravzane, Cabhane-i Leyla, 1376 ($emsi), 214, 4772-76 I lntibinóme, tr. 
Haqqi Eroglu, Ottaman Manuscript, SUSAM, no. 103 (His In the Mawlana 
Research Section of the University Library now), 160, 4560-64. 

39 Abdilbźki Gólpinarli, Mevlśnó Celaleddin, istanbul, 1999, 27 

40 See. Herevi, "Mukaddime-i Musahhih”, 18. 

41 Intibónóme (1376), 50, be. 942-54 / (Translation), 29, be. 685-97. 
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of this is very exalted. Who can receive a smell from Him? Can His bird 
fly in the neighbourhood of Anka? A sign is enough for the one with in- 
tellect. Why do you need too many words? * 


The deep love Sultan Walad felt towards him can be drawn from his 
words in explaining that human beings would resurrect in separate groups 
and same groups would resurrect together: "That day Shams and I res- 
urrect in an incomprable form and seperate from everybody else.** The 
fact that Sultan Walad gives special place to Shams among all other su- 
fis can be found in the anecdote narrated in the Risale-i Sipehsalar where 
he mentions the three levels of the lovers of God and the secrecy of these 
levels. In this anecdote, Sultan Walad classified Allah's lovers into three 
groups and gave the first station which he calls *the lowest station” to 
Hallaj and the second station which he calls the "intermediate level” to 
those whose names and reputations are unheard of, and the highest sta- 
tion uppermost to Shams whom he describes as the ''master of the sul- 
tans of the beloveds.” * 


b. Sirr Accorrding to Shams 

b.1. Word 

Shams is one of the sufis who protects the secrets entrusted to him by 
Haqq: He conceals the secret and speaks little. In his Maqalat, he says that 
he likes to speak and listen,* that "he would not turn away from speech 





42 See. Sultin Walad, Ibtidó-nóme, 290. 

43 Acording to him; the words and the practices of the masters of these these 
maqams are visible in this world. However these three states of lovers are 
hidden. The mature (kamil) ant the lovers who have attained Allah have only 
heard of the names of the first state and wished to have seen them and noone 
has ever heard of the second state.See. Feridun bin Ahmed Sipehsalar, Risdle-i 
Feridńin b. Abmed Sipebsólir der abvdl-i Mevlónń Celdleddin-i Mevlevi, ed. Satd 
Nefist, Kirabhane-i ve Caphane-i ikbal, Tahran, 1325, 124-5. 

44 See. Makdldt, 81b/(Translation), 220. 

45 See. Makdldt, 144b /(Translation), 353. 
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before he spoke”,** and he invites the one who wants speak and listen 
to his inner world.*” However, when it comes to divine secrets, he gets 
quiet with cliches like: "my long words are shortened here”* *few shows 
plenty, that is, meaning should be great and words should be few”.* Be- 
cause, ** the land of words is very small. However the land of meaning 
is broad. Give up on words so that you can see this land.” ** Even the 
words are spoken in different ways, that is if the forms are different, the 
meaning is one.” >! 


Therefore, "the most beneficial words are little but which have greater 
implication (meaning). This is why Hz. Mustafa's (s.a.s.) words are beau- 
tiful.” * 


Shams Tabriz, mentions from time to time that he speaks very openly and 
he says: "The. Prophet (s.a.s.) even does not speak this much explicitly. 
This was not because he did not have the power; he was very busy. He 
did not have enough time to prolong and examine the speech.”** Words 
are important for him, for it is the attribute of Allah (kelam). Allah mani- 
fests with the attribute of speech and veils His Divine Essence so that His 
words reach the people and do not stay behind the curtain. * 


Shams Tabriz does not really appreciate those who cannot keep the se- 
cret and fall down in the hole of spiritual drunkenness like Bayazid 
Bastam(d.261/874) and Hallaj (d. 309/921). When someone accused him 
for not knowing anything because he was repeating things over and over, 





46 See. Makdldt, 94b/(Translation), 247. 

47 See. Makadldt, 12b/(Translation), 65. 

48 Makdldt, 17b, 20a, 32a. 

49 Makadlńat, 9b, 10b, 32a/(Translation), 57, 59, 107. 
50 Makdldt, 42a/(Translation), 128. 

51 Makdldt, 43b/(Translation), 131. 

52 Makdildt, 59al(Translation), 169. 

53 Makdlat, 73b/(Translation), 202. 
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he said: *'Listen to these words with the other ear, not with the ear which 
is used for listening to the words of sheikhs! He revealed his attitude to- 
wards Bayazid Bastam when he said: * What place does Bayazid Bas- 
tam or his words like *I glorify myself, how supreme is my glory” have 
in a place where these words are spoken? > 


According to Shams, Bayazid could not obey The Prophet (p.b.h), dur- 
ing intoxication. * Shams says that Hallaj showed that he was in doubt” 
when he said *Do I ever exist?”and thus he could not attain the state of 
yakin (certainity). *. Hallaj was Muhammadi according to Shams, he was 
muslim with a broken heart, however he said *Ana' 1 Haqq'(1 am Haqq) 
and he could not really save himself. ** Shams condemns great people 
saying this type of words; not complying with the Prophet (p.b.h.) be- 
cause of these words and letting these words being talked among people 
are unessential for him. He says: "Even if those who say these words are 
dogs they are either killed or forced to repent.”* 5” Both Hallaj's and Bay- 
azid's words are recklessly spoken according to Shams. *! 


*Shams says that the interpretation (ża 'wil) of the words is a great work, 
that is, it is wrong to interpret them in a way which is unacceptable for 
religion.” For example, he says, the interpretation of Junayd's words: 
«End is returning to the Beginning” should be as follows: *Just as a ser- 
vant of Allah was outwardly worshipping, recollecting Him in the begin- 
ning, and he was not doing these behind the veil, he cannot do these wor- 
shipping acts unvoluntarily at the state of intoxication.” Here, we should 
draw the attention to Shams being such a religious and a sufi sunni. His 





55 Makdldt, 42a, /(Translation), 128. 
56 Makdldt, 69b/(Translation), 193. 
57 Makdldt, 83b/(Translation), 224. 
58 Makdldt, 123b, /(Translation), 305. 
59 Makdldt, 153a/(Translation), 375. 
60 Makadldt, 108a/( Translation), 268. 
61 Makdldt, 39b, /(Translation), 122. 
62 Makdldt, 37b/(Translation), 119. 
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criticizing even Najmudddin Kubra (b.618/1221) when he was criticiz- 
ing someone who spent such words during intoxication is an example 
for this. He says: "He was born yesterday from his mother's womb and 
today he says *'I am Huda (God)'1 am tired of the Huda who comes out 
from so and so. Huda is Huda” Thus, those who speak about Allah inap- 
propriately have spoken 'profane words”. 


He said that he expelled those who have spoken such words however 
he was not able to save Najmuddin Qubra, or Harezm or Ray*. We do 
not know whether he implied with this statement that Najmuddin Qubra 
approved such words or not. Moreover, he was criticizing Burhaneddin 
Tirmizi (d. 642/1244) for "not performing the salaat” and for his improper 
remarks at times when he asks "is your performing the salaat not a veil 
to you” and he adds that Mawlana also knew this. He however, adds that 
he is happy to be performing the salaat. 


Being busy with salaat and worshipping is a sign of happiness. 5 As we 
learn from the Maqalat, Shams Tabriz, one time, seemed to act a lit- 
tle slow in salaat that he was called a heretic Ś (one who adds new cus- 
toms to the religion), was continuously in a state of bowing before Al- 
lah's presence: *When I saw that Elif was absolutely straight, my back 
bent double.” 


If we measure abstainging from consuming alcohol, which is another pub- 
lic measure for piety, he says in his Maqalat that when he was giving lec- 
tures in Erzurum, he could not stop drinking and he was trembling like a 
paralysed person if he did not drink. * However, he says that he did not 





63 Makdldt,79a /(Translation), 214. 

64 Makdldt, 109b, /(Translation), 270. 
65 Makdldt, 193a, /(Translation), 471. 
66 Makdldt, 129b, /(Translation), 320. 
67 See. Makdldt, 76a, /(Translation), 208. 
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welcome this and even banned drinking in his presence. *% Alcohol, ac- 
cording to Shams can only be used for medical treatment. 


The statement "When poverty is complete, he is God” is vain for him. If 
this statement in this meaning is not disbelief, then there is no difference 
between a Christian and the person who tells this. Jesus was subtler than 
Hallaj or Bayazid Bastami. Then we should not blame people who say 
«Jesus is God or Jesus is the son of Allah”. However, the meaning of this 
should be : *When poverty is complete, you find God” In other words it 
should be: 'When someone's soul dies and when his satan dies, when he 
is purified of blameworthy character traits, he attains God” so that they 
do not mean disbelief. However, we should know that this attainment is 
not to His divine essence but to His path.” 


There is nothing superior than the Qur'an for Shams Tabriz. There is noth- 
ing superior than His words However, since the Quran is for the ordinary 
people, when you look at it from the point of view of orders and prohi- 
bitions, there is a taste in it, but when looked from the the point of view 
of the eminent, there is another taste in them. ”' This is his school (ma- 
drasah). The teacher of the madrasah which is built from flesh, is great; 
but there is no need to tell who He is. As a matter of fact knowers of Al- 
lah said:* My heart told me about Allah.” * 


b.2. Veils 

As mentioned before, according to sufis, there are veils which prohibit 
man from knowing his Lord (Rab), and keep his Lord as a secret. Basicly, 
anything created is a veil. * Shams Tabriz says: *The whole universe is 





68 See. Makdldt, 76a, /(Translation), 207. 
69 See. Makdlót, 79b, /(Translation), 215. 
70 Makdldt, 54b/(Translation), 159-60. 
71 Makdldt, 38a/(Translation), 120. 
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curtains and veils that have been wrapped around the the child of Adam. 
The Throne is his sheath, the Footstool is his sheath, the seven heavens 
is his sheath, the sphere of the earth is his sheath, his bodily frame is his 
sheath, the animal spirit is his sheath and the holy spirit ... Thus sheath 
within sheath, veil within veil, up to the point where there is gnosis...” * 
As it is well known, according to sufis, there are things that a servant on 
the path to gnosis has to do for the pure sincerity (ihlas) of his unity (ta- 
wheed), after accomplishing his drift towards Allah in terms of servant- 
hood (ubudiyya) and treatment. For the servant to acquire sincerity (ih- 
las) in his faith, he has to abandon his will and desires, tie his will to the 
will ofAllah, catch vahdaniyya that is, the secret of uniting with Allah and 
see everything in His being. One upper state of this is "to witness one- 
ness” which means that the servant sees no being but Allah. * 


According to Shams Tabriz there is only one veil which is this existence: 
*There has been numerous commentaries written about the seven hundred 
illuminaed and seven hundred dark veils but none of them brought us to 
reality. However, they blocked the path of the congregation and made them 
hopeless about passing beyond these veils. Al veils are in fact one sin- 
gle veil. There is no veil other than this veil. That veil is this existence. 75 


If you look closely at Adam who is created later (hadis) and understand 
him, you cannot lift the curtain of secret (sirr): "Know that Adam is a veil 
in the reason of the poor (/aqir). Poor however, is the essence of love. The 
essence of love is eternel. Adam, However is from newly created, hadis.” 


Seeing the world and attaching importance to it is also a veil. However 
Shams says that it cannot be a veil for him because it has no value for 





74 Makdldt, 149b. 

75 Kitabir|-Feri$, 71-b. 

76 Makdlót, 10b. 

77 Makadidt, 21a. in the translation by Gencosman the word 'Adem" is replaced by 
Adem. See. (Translation), 83. 
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him: *The world cost so little that it will not be a veil for me or be a 
sheath to me!”* 


As he tells these, we should not suppose that he does not like the world. 
He finds the statement "The world is a prison to the believer” quite mean- 
ingless and emphasizes the beauty of the world. ” 


There are also veils belonging to the inner world of man, of which, man's 
own soul (na/s) comes the first. That nafs should be trained by suffering so 
that it gets on the right path: * How does suffering make people capable 
for goodness? If there were no suffering, ego would be a veil to him.**© 


The other important veils are, intellect, heart and sir. * Intellect sows the 
way up to the dergah (dervish lodge). Once he gets to there, his intellect 
cannot show the way. There, intellect is a veil, heart is a veil, siry is a veil.*! 


Knowledge (ilm) can be a veil to a person just like his intellect. When 
Shams Tabriz says: "His own knowledge (ilm) became a veil'" *, he draws 
attention to this fact. Here, there is in fact a knowledge that is useful for 
man but: "This knowledge cannot be learned in the madrasah. Perhaps 
it may not be learned in six thousand years, that is, six times the life of 
the prophet Noah. *”* 


Shams Tabriz rejects those who, with an incorrect understanding of the 
oneness of Being (wahdat-ul wujud) say that, because Prophet Mu- 
hammad (pbuh) accepted a being other than Him, he is the one who 
veils (perdeddr). (What we understand from the other manuscripts is 





78 Makdldt, 4b. 

79 See. Makdlat, 93b,98b,151a. 

80 Makdldt, 141b/(Translation), 348. 
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correct, this person is Ibn Arabi. 5): "Someone was saying, Muham- 
mad is our veiler. I said: Why don't you see in Muhammad what you 
see in yourself? Everyone is his own veiler. Where is the invitation to, 
where there is gnosis (marifa). I said: That /invitation is for him. Leav- 
ing the disposal is disposal itself. You both invite and also say that in- 
vitation should not be made.* 


Allah is Allah for him and servant is servant. The Hadith of the prophet 
Muhammad (pbuh): "Li me'allahi vaktun IA yesa'unf fihi melekiin mu- 
karrebun vela nebiyyun miirseliin (7 have a moment with Allah that at 
that moment neither a close (mukarrab) angel or a messenger of Allah 
can take me)”*$ is an invitation and he implies that he is seperate from 
Allah in other times. The close (mukarrab) angels, messenger of Allah 
mentioned in this hadith is four different things. These alone show that 
existence other than the existence of Allah should be accepted.* 


b.3. Getting rid of the veils. 

Shams Tabriz recommends piety to lift the veils. He reminds the verse: *Who- 
ever expects to attain his Lord let him perform good deeds, and, in the wor- 
ship of his Lord, admit no one as partner. (Kehf 168/110)” and says whoever 
wants the veil lifted and unite with Him, let him perform good deeds. *% 





84 See. Gólpinarli, Mevldnń Celóleddin, Istanbul University Persian Manuscripts 
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86 This hadith -in these words- is not mentioned in any hadith book. However, 
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The light (nur) of the veils is the love (ashk) which will lead to these 
rightous deeds. Shams says: "The layers of light (nur) mentioned in the 
hadith: *Allah has seventy veils of light'** is love (ashk). How could you 
speak of the light of nur when you are indulged in desires! If you speak 
then all is desires of nafs.** Those who have love in this manner are al- 
ways in certainity (vaqin). Just as Hadrat Ali said: "I would not be more 
certain (yaqin)even if the veils were lifted.*”! 


b.4. Those who undo the knot of the mystry 

The veils of darkness and light which cover the essence of Allah seem to 
man as the obstacles between him and Allah and they destroy his hope 
to attain Allah. However, those who have Muhammad's (pbuh) char- 
acter are exempt from this: If a man does not have Mustafa's character, 
even reading books for one thousand years would not help him. * Then 
the most important thing in this path is to succeed being in the path of the 
prophet Muhammad (pbuh). Those who comply with the religion prophet 
Muhammad (pbuh) has brought, own the key to the treasure of mystery. 
In order to undo the knot of that treasure, there is no key other than the 
hand and the enlightened heart of Muhammad (pbuh)”** 


Shams says that it is possible to see Allah both in this world and this life 
by following the path of prophet Muhammad (pbuh) and explains as fol- 
lows: *A news about the beauty of the spirit has reached Prophet Mu- 
hammad and he had seen the spirit. It is necessary to walk towards Allah 
in this path so that one can see Him with eyes. I say that it is possible to 
see Allah both in this world and in this life. If that diamond has veils, it 





89 ([IFf ic were net a hadith this form: The veil (of Allah) is nór (light)- In the 
quatation by Ebu Bekr, nar isfire- If the unveiled it, his nur and jalal would 
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Mukaddime, H. 195-6; Ahmet b. Hanbel, XXX, 48. 
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has also beams; a light reflects from it. ** Only, the thoughts of those who 
don't look with the light (mur) of Allah is full of silliness and veils.5 The 
hadith: '*Beware of the insight of the believer. Because he looks with the 
light of Allah.” 5 emphasizes the same thing. It should be mentioned here 
that, insight (farasa) means the watchfulness (muraqaba) of the servant 
by keeping the actions of the enlightened heart under control. Whoever 
is watchfull for his secret heart, changes it by warning and scolding as 
necessarry, and looks with the light of Allah and judges what the folk of 
objection could not see, with the inner heart appearing in him, than that 
person has insight (farasa). ” 


In order to look with the light of Allah, to catch the light He has given 
to His Prophet, it is necessary to follow his path. However it is not so 
easy to obey prophet Muhammad (pbuh). As Shams Tabriz puts it: *Mu- 
tabaat-i Muhammed (Following Muhammed) means that you strive af- 
ter him when he ascends'** There is no path other than this effort be- 
cause *This type of knowledge cannot be learned at school. Perhaps it 
cannot even be received in six thousand years; that is, six times the life 
of the prophet Noah.” 


b.5. The secrets that he told 

«After all, what can the servants who are the manifestation of the pure 
secret, tell about Allah?” Even if he finds something to tell, he should 
try to keep his tongue as much as possible. Secret can be told only at the 
state of intoxication/drunkenness. *In order to make a man tell the secret 
he is keeping in himself, they make him drunk. However a man is needed 
who can differentiate the secret among his sayings.” "9 
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Shams sees himself as one of the people who attained the secret of the re- 
lationship between man and Allah: Shams, who said: * The Divine Truth 
(Haqgq) did not withhold this secret from His servant. But what secret did 
He hide anyway! ”"! mentioned the following secrets: 


i. "Someone said "*Allah is one” I said: What are you? Because you are 
hundreds of thousand particles in the world of diversity. There is mixed 
and old worlds in every particle. The eternal (Qadim) is hidden in them. 
What are you? You don't exist. "2 


ii. You see the Eternal (Qadim) through the eternal (Qadim): The subtle 
point in the verse *He perceives the eyes” (En'am, 103), is the trace of 
love between the servant and Allah mentioned in the verse, "they love 
Him and He loves them” (Mdide, 54) This is the entirety of words which 
cannot be completed until the day of Resurrection.'* 


iii. Time will come where the subtle point in the words "Information is 
not like seeing.” will be explained. Seeing with the eyes is with respect 
to you..... Many veils are pulled down in this journey. "* 


iv. *'Seeker is Allah.” "5 Words belong to the seeker, signs belong to the 
seeker they don't belong to the sought. "5 


v. "Moses was more of a Pharaoh than Pharaoh; He was a saint (awliva), 
the other was more of a saint. 


vi. A news about the beauty of the spirit had reached our prophet Mu- 
hammad (pbuh) and he had seen the spirit. It is necessary to attain Allah 





101 Makdldt, 37b/(Translation), 119. 
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through this path that one can see Him with the eyes. I say that it is possi- 
ble to see Allah both in this life and this world. If that diamond has veils, 
then it has also beams; a light reflects from it.”"7 


vii. "Although the Quranic verse; He found you misguided and guided 
you (Sura Duha) is quite open, there appears hundred thousand secrets. 
The veils sorrounded by the names of Allah (Esmaullah) are lifted from 
this meaning.”"* Here Shams wants to point out that the name "Dall" 
(misguidance) of Allah has manifested in our prophet who was not yet 
prophet then. 


viii. Shams sometimes refers to the knowledge of letters. For example, he 
says that the letter Elif shows unity (vahdaf). *An Elif was thrown from 
the world of meaning. Anyone who understands this Elif has understood 
everything. Anyone who does not understand this Elif has not understood 
anything. The seekers are so eager to understand that Elif.” '” That Elif 
is still not understood.” "9 


Elif is everything and other letters are its explanation: *An Elif jumped 
out from the Divine Court. For what wisdom did it jump out? He knows 
the secret of His wisdom. Then the letter "Be" fell into the footsteps of 
Elif. Elif asked: *Why did you come?” It said: "I will be your explana- 
tion. Have one dot and that's the seal of you that I have in my soul. I 
speak the secret of disengagement. Then "Ta came: I have two dots on 
my head; I may overthrow this world and the afterworld. Letter *Tha” 
with three dots also fits itself in. "Jim was farther away for its conceal- 
ing art could appear more. Jim is superior to Elif regarding two points. 
But it is tied to Elif with a belt around its waist. When it comes to the 
letter "Dal", it also means two Elifs. One community accept letter Dal as 
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an enemy. They fight among themselves at one another's throat. If you 
are a folk of desolation, then what sin has the letter Hr?" 


Shams Tabriz complains with humbleness that he does not carry the char- 
acteristics of Elif: "The woman teacher is teaching the alphabet to the kids 
and she was saying by clapping her hands; Elif two ustun (the vowel point 
in Arabic script indicating an a), elif two esre... (the vowel point in Ara- 
bic script indicating e). | got into a state and I started to dance. Elif has 
ustun and esre and I don't even have a fur to protect me in the winter." 


b.6. People to whom this secret can be entrusted 

Like other sufis, Shams argues that this or similar secrets should not be 
told to evrybody. As a matter of fact, a sheikh once told a sufi: "You are 
not close to Moses. How can I tell you the secret?! 


Shams mentions that someone came to him and said: *'Tell me a secret.” 
Shams answered: "I cannot tell you the secret. I can tell the secret only to 
a person in whom I see myself. I see you in you, not myself. '"'* Because 
he thinks "A lover is needed so that we can learn the secret with him.” "5 


There is no need to to tell the secret to someone who cannot handle it 
and cause him to go mad. Those who listen to me at the madrasa became 
mad but why make people with reason mad? Then there is no way you 
can talk to them."'Ś 


Scholar of Hadith calls the sufis crazy (divdne). Shams says: "I looked 
at my state. It was not so.” "” However, at another point he emphasizes 
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his madness as follows: *I have put many intelligent men into wine jar 
through this madness of mine.'* 


Here, we should point out that today there are research branches called 
*Study of Madness” and mystics like Mawlana and Shams are studied 
within the research subjects of this branch. 


c. Shams of Sirr 

Shams Tabriz's being a secret himself is related to the limited information 
we have about him and also we don't know where he passed away. Al- 
though there are numerous rumors about Shams' testimony, according to 
a legend in Aflaki, Shams appeared in Sultan Walad”s dream after his tes- 
timony and said: "I am sleeping in such place” Then, Sultan Walad gath- 
ered his friends at midnight and went there to take out his sacred body, 
washed it with rosewater and perfumes and buried him at Mawlana's ma- 
drasah next to Emir Badreddin Gavhartash who built the madrasah. This 
was a secret not everyone was aware of.” 

Although it is mentioned in Aflaki that Shams is buried next to Ulama, 
Golpinarli says that Shams, who is buried next to Sultanu I Ulama is an- 
other Shams, that is, Samsaddin Yahya who died approximately twenty 
years after Mawlana. Since this matter is not known, this place is consid- 
ered as "Maqam-i Shams” by Mawlawis.'* 


It is not even known where Shams passed away and burried: in Damas- 
cus, in Tabriz or Konya... Therefore he was *Shams of Sir”. 
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The Lodge of Shams in the First Half of the 20th 
Century 


Dr. Yakup Safak 


Selęuk University, School of Science and Letters, Retired Faculty 
Member of the Department of Persian Language and Literature 


In my paper, after I give a short summary about the history of Shams Ta- 
brizi Zawiya! which is also called Maqam al-Shams, I will present infor- 
mation, notes and memories about the condition of this place in the first 
half of the 20* century. 


As it is known, Fatih Sultan Mehmet who took control of Konya and 
Karaman in 1466 had the foundations of Karaman Province registered in 
881/1476-1477. According to the researches, Shams Tabrizi Maqam (Tomb) 
is not mentioned among these records; but Zawiya is mentioned. F. Na- 
fiz Uzluk says, "His name is mentioned in the book written in 887/1482 
and the foundations book written after that book.** 


According to the evaluation of ibrahim Hakki Konyali, in the Arabic 
foundation certificate charter dated 1505 and registered in the book nr. 4 
(p. 106) in Konya Foundations Directorate, it is written that Emir Ishak 
Bey who was the son of Abdiirrezzak established some foundations for 
Shams Tabrizi Zawiya.? 





l See Abdiilbaki Gólpinarli, Mevlina Celaleddin, 4* Ed., ist., 1985, p.83. 
Mehmet Onder, $ems-i Tebrizi, Ankara, 1963. 

2  ibrahim Hakku Konyali, Konya Tarihi, Konya, 1964, p.589, 935. F. Nafiz 
Uzluk, (Mevlina ve Mesnevi Uzerine Notlar), Selguk University. Selęuklu 
Aragttrmalari Merkezi (SUSAM), BY 2, p.18; krs. Mevlana Arasttrmalan, S.II 
(Ankara, 2008). 

3 Ibrahim Hakki Konyali, Konya Tarihi, p.937. According to Alaaddin Akóz- 
Bayram Urekli's study named *Karamanogullarindan Osmanltya Konya”, 
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That is to say, this Zawiya is known in its current location for about five 
and a half centuries beginning from 1482 till 1925 when sufi tekkes were 
banned by the government. This place has a great place and importance 
in the history and culture of Mevlevis.* 


Ishak Bey Shrine is located at north east of the zawiya which is composed 
of a masjid, a ritual hall and a shrine. Moreover, Ishak Bey School which 
has two rooms and a hall was active in the 18* century. * 


Now, let us continue with the information that we will present about the 
condition of Shams” Zawiya in the first half of the 20" century. 


Our first source is Hiiseyin Vassaf Bey's biographical work named Se- 
fine-i Evliya. This valuable five-volume work of 23 years covers the bi- 
ographies of many sufis who lived from the beginning until the year in 
which it was written. 


Hiiseyin Vassaf Bey, who travelled to Konya in 1911, gives the follow- 
ing information about Shams Zawiya as a result of this travel: '*Hazrat 
Shams disappeared. The location of his tomb is not known. His shrine 
which was built in Konya in his name and which is still visited by the 
people is in thriving and equipped state. (...) His sarcophagus, which is 
covered with precious shawls, presents a sublime appearance. The spir- 
itual state which is formed within the people after visiting this place is 
beyond description. 





the name of Shams Tabrizi Neighborhood and Zawiya is mentioned in the 
records written in 1518 and later.; Yeni ipek Yolu — Konya Kitabi IX, p.77 et 
al. (Konya, 2006) 

4 _ See Abdiilbaki Gólpinarli, Mevlanadan Sonra Mevlevilik, 27! Ed., ist., 1982, 
s.330. 

5 For the sources on Shams Zawiya, See Sezai Kiigiik, Mevleviligin Son Yiizyli, 
ist., 2003, p.46-47. 

6  Hiiseyin Vassaf, Sefine-i Evliya, written by Mehmet Akkus-Ali Yilmaz, ist., 
1990, I,301. (Text is given simplified) 
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Our second source is the work named Konya ve Rehberi (Konya and 
Its Guide) which was written in 1923 by Konya Mayor Mehmed Muh- 
lis (Koner) and his friends. In the year in which this work was written, 
Shams Zawiya is described as follows: "If you enter the tomb from the 
door which is located at this side of the street and follow the path which 
was built in a specific form, you see a door at the end of the cemetery. If 
you enter from this door, you see the flat assigned to Shams elderly. In 
this flat, there are four rooms and hall which are allocated for Shams el- 
derlły and the dervishes. In the courtyard in which the flat is located, there 
is a well, a small garden and the house assigned to the family of the el- 
derly. The building on the left, which has a sharp lead-covered pyramid, 
is a shrine, masjid and ritual hall. This building does not possess an ar- 
chitectural value. The Office of Shams is divided from the right section 
with a window wall and there are oil-lamps and chandeliers all over the 
place. Ritual hall and masjid are quite spacious. Valuable books and ob- 
jects preserved here are: A manuscript of the Holy Qur'an written and 
embroidered with the calligraphy of izzeddin el-Hattat es-Savecf; a four- 
volume tafsir al-sharif written with the handwriting of Mahmiód-i Kalem- 
dar; six-volume Masnavi al-Sharif written with Mizrabi calligraphy; a cap 
and a coat worn by Shams.”” 


Our third and fourth sources are some notes, letters and documents inher- 
ited from the brothers Uzluk. Architect, painter, educator and researcher 
Sahabettin Uzluk (1900-1989) and his famous medical historian brother 
Prof. Feridun Nafiz Uzluk (1902-1974) are among the notable figures in 
Konya on Mawlana and mevlevi researches. Coming from the lineage 
of Mawlana from their mother's side, the brothers Uzluk lost their father 
in their childhood years and spent their childhood in Shams Neighbor- 
hood in a Mevlevi environment and culture. These personalities devoted 
themselves to the culture and understanding of the society in which they 





7. Mehmed Muhlisetal., Konya ve Rehberi, ist., 1339, p.83. (Modern equivalents 
of some words are given in paranthesis.) 
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grew, and they rendered many beneficial services in this path not only 
with the works they wrote but also with other activities. 


Valuable library of F. Nafiz Bey was donated to Konya Province Public 
Library (Mawlana Documentation Center) after his death. The archive 
of brothers Uzluk which is composed of various documents and mate- 
rials was brought to Selęuk University with the efforts of Prof. Hagim 
Karpuz. Its management is in the responsibility of Seljuk Research Cen- 
ter and Mawlana Research and Application Center. 


The passage, which we will recite from Sahabettin Bey, has been taken 
from a study that he prepared in 1973. It holds original and valuable in- 
formation for our topic.* 


*Shams Zawiya: this place is a small zawiya. Until 1944, it had 4 rooms 
and 1 shrine keeper section with sofas. This section was located at north 
of the shrine. In the west of it, there was a two-storey house that had a gar- 
den in its south and that was occupied by the family of the shrine keeper. 
Today, the house remains at its place with its old state and it is rented out 
by the directorate of foundations. 


The shrine is located at south of the first flat and at east of the house. A 
pyramid was erected on a rectangular base and it is covered with lead. 
There is a rectangular hall on the east side. 


Until the date above, this place was allocated for the rituals of Mevlevi 
dervishes and the daily prayers of the people in the zawiya. However, 
after its east and south wall were rebuilt in the aforementioned year, it 





8  Sahabettin Uzluk, Selguk University. Selęuklu Arastirmalarr Merkezi Book., 
BYI (Mevlana nin Górdiigii Yerler ve Konustugu Kigiler), p.63. These notes 
are about Mawlana and Mevlevis. They were one of the works of the author 
that were not presented to the publishing arena. The text has been presented 
with some revisions and additions in parenthesis by us. 


ne ENLIGHTENED BY THE SUN ue 


265 


was completely allocated for the daily prayers and Friday prayers of the 
people of the neigshborhood. In the years before the lodges were closed 
down, the dervishes, who came to visit Mawlana and to stay in a room 
there, would spend their first night at Shams Zawiya and they would be 
welcomed in Mawlana Dargah in the following morning. 


During World War I that started in 1914, the keeper of the shrine was a 
person named Haci Halil Rrza Dede” who was one of the relatives. He 
was an outstanding neyzen (reed flutist) and wrote elegant calligraphies. 
Sakir Efendi of Ayag would come to the shrine during the week. Ali Ke- 
mali Efendi of Sivas and Ómer Efendi of Yalvac were the teachers of 
Konya Law School at that time. They would converse with Selim Sabit 
Efendi and $inasi Efendi. As students of secondary school, we would en- 
joy these sweet and enthusiastic talks. 


These conversations would sometimes mix with a touching ney sound. Even 
though Shams was not actually buried there, Mawlana's passionate odes 
in which he told about the departure of Shams would be sang with Persian 
words by $akir Efendi of Ayag and would be heard in the hall caressing 
sometimes the glass and sometimes gilts of the plates which were written in 
Turkish, Persian and Arabic by various artists and displayed in the hall..." 


Among the people mentioned above, it is necessary to talk about espe- 
cially $akir Efendi in the context of our subject. Originally from Ayag, 





9 E Nafiz (Uzluk), "Ruiza Dede Efendi”, Babalik, July 22-23, 1340, p.2; Ahmed 
Remzi Akyiirek ve $iirleri, written by Hasibe Mazioglu, Ankara, 1987, p.258. 

10 Writer gives the following information in another section of the same work: 
(p. 64): "There would be meetings on every Friday at the flat of Shams Zawiya 
shrine keeper. Sometimes several people and frequently a crowd that exceeded 
5-10 people were seen.” 

11 For brothers Uzluk and the aforementioned archive, see Veled Celebi — 
Ahmed Remzi — Tahirirl-Mevlevi, Feridun Nafiz Uzluk'a Gónderilen Mevlevi 
mektuplar, written by Yakup Safak-Yusuf Óz, Konya, 2007, p.18 et al. 
Also, see X. Milli Mevlina Kongresi Tebligler II (Prof.Dr. Feridun Nafiz Uzluk 
Armagani), Konya, 2003. 
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Ankara, this person was one of the teachers of Konya High School. He 
had a hysteria attack in Tokat where he was appointed from there, and he 
was brought to Konya in 1904. He led a sorrowful life and died in 1917.7 


According to the sources, he had a great affection and devotedness for 
Shams Tabrizi. He awe-inspiringly copied Shams's Maqalat, which is also 
known *Hirqa'”, two times. He wrote various notes to explain some is- 
sues and gave one copy of this work to Shams Shrine Keeper Hac1 Riza 
Dede as a gift.” 


In his notes available at the aforementioned Center, Feridun Nafiz Bey, 
who wrote an extensive and important evaluation about Shams Tabrizi 
shrine and mentioned about the seven offices of Hazrat Shams, gives the 
following information about the well mentioned above: "Until the dargahs 
were shut down, both Muslim and Christian people would drink from a 
well located at the courtyard of Shams Shrine believing that the water 
there had a healing effect on them. They would drink the water using a 
yellow bowl called *Ti5-tab” that had writings inside of it." 


AS it is known, Shams Shrine Keeper or Shams Elderly has an important 
place among the administrators and officials of Mawlana Dargah. Hamid 
Ziibeyir (Kosgay) gives the following information about this office: *Shams 
Elderly (his office): It is the office of Shams Tabrizi Shrine Keeper and 
constitutes the fifth position of the administrator class." ” Shams Elderty is 





12 ibniilemin Mahmut Kemal inal, Son Aszr Tiirk Sairleri, ist., 1930-1942, 
p.1170-1174. 

13. ibn-i Mevlina Feridun Nafiz, Peydm-1 Sabźh, Nr. 11700, Year 33, p.3 (istanbul 
June, 17 1338/17.6.1922); $ems-i Tebrtzi, Makalat — Konusmalar, translated 
by M.Nuri Gencosman, ist., 1974, I, 8; Midhat Bahari Beytur, Pir Askina 
(Mektuplar), written by Nuri Simgekler, ist., 2009, p.74. 

14 E Nafiz Uzluk, Aforementioned notes, p.17; krs. Mevlana Arastirmalan, S.II 
(Ankara, 2008). 

15 Aforementioned administrators and officials are as follows: 1. Sheikh, 2. Ser- 
tarik (Head of the Order), 3.Ser-tabbah (Head Cook), 4.Shrine Keeper, 5. 
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married. He does not reside in the Mevlevi house. He lives in Shams Ta- 
brizi Zawiya which is close to Dargah. He comes to Dargah on the days 
in which the Mevlevi ritual will be performed. ”"'$ 


As it is understood from various notes of Feridun Nafiz Bey in the afore- 
mentioned archieve and some other sources, Shams shrine keeper was 
Haci Ahmed $iikrii Dede in the early years of the 20% century. Haci 
Ahmed Dede, who also served as the clerk of Mahmud Sadreddin Celebi 
(1859-1881) that was one of the sheiks of Mawlana Dargah, died in 
1319/1903 and his position was succeeded by -his son- Hac1 Riza Dede. 


Haci Riza Dede is the husband of Hafize Hanim who is the aunt of broth- 
ers Uzluk.” After his death in 1924, he was succeeded by Celaleddin 
Celebi. After Celaleddin Celebi died in 1925, the duty of shrine keeping 
was undertaken by Dervig Ahmed (Giinhan) Celebi.'* 


Ahmed Giinhan, born in 1880, was a graduate of Konya Police Academy. 
He left the police force after serving 12 years in Aksehir and Konya. He 
voluntarily continued his duty as the shrine keeper in the house he built 
at north of Shams Shrine after the lodges were closed down. He died in 
1943. His tomb is located at the north fagade of Shams Shrine under roof- 
tree, in the lower section of Ahmed Dede (died in 1289/1872) who was 
one of the previous shrine keepers.'* 





Shams Shrine Keeper, 6. Neyzenba$i (Head Reed Flautist), 7. Kudiimzenbasi 
(Head Kudiim Player),. Aides: Kazanca Dede (Kitchen Official), Meydanei 
Dede (Hall Official), Kilerci Dede (Cellar Official). 

16 Hamid Ziibeyr, *Mevlevilikte Matbah Terbiyesi”, Tiirk Yurdu, C.V, V.27, 
p.281 (March 1927). 

17 See Yakup Safak, *Uzluk Kardeslerin Mevlevilik ve Celebilik yónleri”, Tip 
Tarihi Arastirmalari, V.XIV, p.178 et al. (Letter dated 22.2.1973 written by 
ENafiz Bey to Celaleddin Celebi.) 

18 The names of the aforementioned people are present in the family trees 
prepared by Veled Celebi and found in Uzluk Archive. 

19 See Muammer Giil, "Konya Polis Mektebi”, Selęuk University. Sosyal Bilimler 
Enstitiisii Dergisi, V.X, p.137 (Konya, 2003). Nail Biilbiil, "*Sems-i Tebrizi 
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Our fifth and last source is an article of journalist-writer Nail Biilbiil Bey 
who wrote important articles about the history of Konya. Nail Bey, sum- 
marizes the recent past of Shams Zawiya spanning trough our time: "The 
complex, which was composed of Shams Tabrizi shrine, masjid and cem- 
etery, was closed down pursuant to the law dated 1925 regarding lodges 
and shrines. The shrine, which is believed to have been built as a ritual 
hall, and the door of the adjacent courtyard, was previously opening to- 
wards the northwest direction. When entered from this door, there was 
a fountain built in 1331 by Halil Rrza Efendi and a well. After the tomb 
was removed in 1944, only several tombstones among the grass remained 
in 1955 around the shrine built for Emir Ishak Bey. The shrine and the 
masjid that were opened for prayers were repaired, and the location of 
the tomb was turned into a park. In the past, there was no road that led 
to 19 May1s School. Traffic was provided via the street in which Genęlik 
FM radio station was located. 10-15 years ago, the shops located at east 
of Shams Mosque were demolished. On this lot, $ems Oteli (Shams Ho- 
tel) and the building that is now used as a student dormitory were built. * 


As it has been stated above, Shams Cemetery, in which burials were per- 
formed until 1944, was demolished on 26.4.1944 by the Municipality of 
that time for the construction of a road. Some of the tombstones in the 
cemetery belonging to many notable figures were taken to Sirgali Me- 
drese (Glass Seminary) Mausoleum Museum operating under the Direc- 
torate of Museums.” 





Son Tiirbedarr Dervis Ahmet Celebi”, Merhaba Newspaper., November 11, 
2009, Akademik Sayfalar, p.441-442. 

20 Nail Biilbiil, "Eskiden Nerede Ne Vardi?” Merhaba Newspaper., October 2, 
2009 (S$ehir eki). 

21 See Naci Bakirei, "Tarihi kiiltiir Mirasimiz $ems Mezarligi Nasil ve nigin Yok 
Edildi?”, Bilgi Yolu, V. VII, p.159 et al. (Konya, Prepared in 2005). In the 
report dated 14.4.1944 prepared by the related commission, Shams Zawiya is 
described as follows: "Upon the order dated 10.4.1944 and numbered 3089 
of Vilżyat al-Jalila, this complex — which surrounds Shams Tabrizi lodge, 
shrine, masjid, garden, house, three girls shrine, a domed stone building and 
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Shams Zawiya underwent various restorations after 1944. We should men- 
tion the restoration made in 1954 by Konya Branch of Turkish Monument 
Association led by $ahabettin Uzluk. With its restoration made in 1977, 
the building partially lost its original form.*? However, sacred memory of 
Mawlana Jalal ad-Dim Riimi and his soul mate and confidant Shams Ta- 
brizi will remain forever in the hearts of their admirers. 





many tombs in a square site, the title deed of which is known to belong to 
the Foundation — has been examined by us.” Same article, p.161-162. (In his 
aforementioned work, 1. Hakki Konyali states that the Hatice Hatun shrine 
(she is believed to be the wife of ishak Bey) which is located at the courtyard 
of Shams Mosque was demolished in 1944. 

22 Prof. Hasim Karpuz notes that the new sections and the building to 
which a minaret was added were restored poorly. Ahmet Ku$ et al. Tiirkiye 
Mevlevihaneleri, ist., 2005, p.61 (Foreword of Prof. Hagim Karpuz) 
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Studies on Shams-e Tabrizi in the Sub- Continent 


Moeen Nizami! 
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<*When news arrived of the face of Shamsuddin, the sun of the fourth he- 
aven drew in its head (hid itself for shame). 


Since his name has come (to my lips) it behoves me to set forth some 
hint of his bounty. 


For the sake of our years of companionship, recount one of those sweet 
ecstasies, 


That earth and heaven may laugh (with joy), that intellect and spirit and 
eye may increase a hundredfold.,” (2) 


Shams al- Din Muhammad B. Ali B. Malekdad Tabrizi (disappeared: 
645/1247) was a Qalandar having a mystic and charismatic personality, 
who transformed Rumi's life and thought, the greatest thinker, poet and 





1 Professor of Persian Language and Literature, Head Hujveri Chair, Oriental 
College, University of the Punjab, Lahore, Pakistan. 
moeennizamiQyahoo.com 
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Sufi of the Islamic world. This sudden and strange transformation may 
be called Rumi's re-birth. 


The great mystic poetry of Rumi and his innovative thoughts and scho- 
larty ideology got extraordinary popularity in the world. There is hardly 
any book on Tasawwuf in the sub-continent which is not influenced by 
Rumi. Masnavi-e Manavi has been followed by many poets of the sub- 
continent in different eras and many famous religious scholars and saints 
had written commentaries on the great Masnavi.(3) 


The vast popularity of the creative works of Rumi was the beginning po- 
int of Shams introduction in the area and this process clearly started in 
the later half of 7"/13* century which is evident from the letters of Sha- 
ikh Sharaf al — Din Yahya Maneri (d. 1351). (4) 


There is no doubt that if the works of Rumi had not been so much app- 
reciated, the introduction of Shams would be very limited in this region. 


First of all it is very important to mention that there have been three ma- 
jor misconceptions about Shams in the region, one belongs to his self and 
two are about his literary and creative contribution. 


There is a tomb of Shams Sabzevari in the ancient and historical city 
of Pakistan, Multan; which is considered as the tomb of Shams Tab- 
rizi by the majority of the common people and some so called learned 
people too, although this supposition has been rejected by many rese- 
arch scholars.(5) 


But it is clear that the majority of people in the sub-continent do not be- 
lieve in the suspicious story that Shams was killed and buried in Konya. 


The second misunderstanding belongs to the great Diwan-e- Shams of 
Rumi. A majority of local people had been taking for a long time that it 
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was composed by Shams himself. (6) The research scholars of the area 
had been trying their best to clear this confusion (7) and now the fact is 
accepted. 


The third issue is of a brief, mystic Masnavi *Marghub-al- Qolub” con- 
sisting of ten chapters. Many of its manuscripts and published editions 
are available. This Masnavi also enjoyed very popularity as the writing 
of Shams and was translated many times. (8) Many renowned scholars 
have proved that this Masnavi has no connection with Shams at all. (9) 


The lectures on Rumi's Masnavi have been a common practice in almost 
all Sufi Orders of sub-continent and this tradition is verified by the letters 
and discourses of many saints. Some famous mystic personalities were 
considered specialists in delivering lecturers on Masnavi including some 
female Sufis. One of them was the paternal grand mother of eminent Naqs- 
hbandi Shaikh Mirza Mazhar Jan-e- Janan Dehlavi (d.1195/1781) (10). 


The Sufis of great Chishti Order of sub-continent showed deep attach- 
ment towards Rumi's works, especially his Masnavi. (11) 


The famous Chishti Master Khwaja Fakhr-al- Din Fakhr-e Jahan (d. 1199/1785) 
has strongly recommended the recitation of Masnavi as a daily spiritual 
performance to Khwaja Noor Muhammad Naruwala (d.1204/1790) who 
was a deputy of Khwaja Noor Muhammad Maharvi (d.1205/1791) (12). 


In the sittings of Shaikh Nizam-al-Din Aorangabadi Chishti (d.1142/1730), 
father of Khwaja Fakhr-e Jahan, the recitation of Diwan-e Shams and Ma- 
naqib al- Arefin was made in addition to the Masnavi. (13) It is the first 
known example of the recitation of Diwan-e Shams and Manaqib al- Are- 
fin in the Sufi circles of the sub-continent. It is abvious that this Sufi circle 
had comparatively more awareness about the life and thoughts of Shams. 


Muhammad Kamgar Husaini Naqshbandi a deputy of Khwaja Aorangabadi 
and one of the descendants of Khwaja Khwand Mahmood Naqshbandi 
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Lahori (d.1052/1642) used to recite these books in the above mentioned 
gatherings. He also compiled the discourses of his master. Under the inf- 
luence of Manaqib al- Arefin, he frequently used the title of 'Khudawand- 
gar” for his Shaikh (14) which is the famous title of Rumi. It may be one 
of the reasons that the suffix of *gar” is part of the word * Kamgar” itself. 


Khwaja Shams al- Din Sialvi, (d. 1300/1882) one of the masters of Chishti 
Order, also mentioned Shams as the great spiritual guide of Rumi in his 
discourses. (15) 


It is stated that three Sufis of sub-continent: Bu Ali Qalandar (d. 1327), 
Syed Ashraf Jahangir Semnani (d.1405) and Syed Makhdoom Jahania 
Jahangasht (d.785/1384) visited Konya which resulted in closer infor- 
mation of Rumi, Shams and Maulavi Order. Among them, any authen- 
tic contemporary written evidence is not available about the visit of Bu 
Ali Qalandar although his Persian Masnavis are manifestly influenced by 
Rumi. (16) While this is yet another research topic whether Bu Ali Qa- 
landar was the author of these Masnavis or not! 


In Lataef-e Ashrafi, the discourses of Ashraf Jahangir Semnani, he refer- 
red many times to Rumi and Shams. (17) Verses of Diwan-e Shams are 
also found in this book. He narrated that he was invited in Konya by the 
son of Sultan Valad along with some local Sufis and the Shaikh al- Is- 
lam. (18) He quoted Sultan Valad that when Shams fled away to Damas- 
cus, Rumi assigned him the duty to bring Shams back. (19) The details 
provided by him about the personality of Shams and his relationship with 
Rumi, mostly depend on traditional sources. (20) Once he recommended 
that a disciple should be as submissive towards his master as Rumi was 
towards Shams. (21) 


This book contains the most about Rumi and Shams, but some of its sta- 
tements are suspected by researchers. Some of them may not be accep- 
table. In this regard an objection is raised about validity of the meeting 
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between Semnani and Sultan Valad, because Semnani was born in 1306 
and Sultan Valad was died in 1312. (22) This is absolutely a valid objec- 
tion. In Lataef e- Ashrafi the son of Sultan Valad has been quoted at one 
place. It may be possible that instead of Sultan Valad, the remaining sta- 
tements also might be related to the said person. 


The visit of Makhdoom Jahania Jahangasht to Konya and his meeting 
with Aarif (d. 1320) son of Sultan Valad is proved (23). Naturally all these 
Sufis were more informed about the life of Rumi and Shams and used 
to transmit this information to their circles. In spite of all this the proper 
impact of Mawlavi Order on the Sufi Orders of sub-continent is not as 
much that can be easily traced. 


One of the contemporary Chishti Masters, Pir Mehr Ali Shah (d.1356/1937) 
of Golra Sharif, Islamabad, Pakistan, and his descendants are very dis- 
tinctive in their affection and attachment towards Rumi and Shams. His 
son and successor, Ghulam Mohy-al Din Babu Jee (d. 1974) also lear- 
ned Masnavi by heart and visited Konya several times. (24) A lot of Per- 
sian commentaries on Masnavi were authored in the area, some of them 
have been published in sub-continent and Iran as well. Many of them are 
yet unpublished. In all these commentaries the brief comments on Shams 
are found incidentally which can be considered as a branch of studies on 
Shams produced in the region. 


Here, for example, some of the concerned extracts, are being quoted from 
two unpublished commentaries: 


Bahlol Kol Barki Jalandhari (d.1170/1756) is one of the most important 
commentators of the region. He has written many commentaries on the 
classical Persian texts. In 1129 A.H. he commented on the first two vo- 
lumes of the Masnavi. He explains the following verses of the second 
volume in this way: 
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The biographical information about Mir Muhammad Hashem Faizan is 
not available. His commentary on Masnavi was written in the end of 12* 
or in the beginning of 13" century A.H. He writes in volume one: 
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In many * Tazkiras”, written in sub-continent, Shams is accounted but 
their statements are traditional and writing style is very common. These 
writers have consulted the following basic reference books on Rumi and 
mostly repeated their statements: Valad Name (27), Resale-ye Sepahsalar 
(28), Manaqeb al — Arefin (29), Nafahat al- Ons (30) and Tazkerat al — 
Shua ra by Dowlat Shah Samarqandi (31). Some comments from a few 
of them are given below: 


In Akhbar al — Akhyar, in the introduction of Shaikh Abd al- Wahhab 
Bukhari Multani, the writer has quoted Shams incidently by saying that 
Abd al- Wahhab had the same relation of * Fana Fi al Shaikh'* with Shah 
Abd Allah as Rumi had to Shams. (32) 


A detailed description of Shams is found in Mira 't al — Asrar, the inclu- 
ding statements of Lataef-e- Ashrafi. It is written with the reference of 
Muntakheb al- Tarikh (?) that the murder of Shams was committed in 
645 A.H. and Rumi also passed away within a few days. It is historically 
wrong because Rumi was died in 672/1273. (33) 
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In Safinat-al- Auliya there is a brief note on Shams deducted from Na- 
fahat al- Ons. (34) 


A brief note on Shams is constituted in Meyar-e- Salekan-e- Tariqat. Bi- 
ographical information is taken from Nafahat and other information is 
derived form the same basic common sources and nothing is new.(35) 


More or less the same situation is there in Mirat-al- Auliya (36) and 
Qasr-e- Arefin. (37) 


The same traditional sources have been consulted about the life of Shams 
in Khazinat al- Asfiya with an exception that Shams Multani has been 
declared as a different person. (38) 


In all the biographical books written on Rumi, some discussions about 
Shams were unavoidable. So in all biographies written in sub-continent, 
notes on Shams are included. 


Savaneh-e- Mowlana Rumi (39) by Shibli Nomani (1857-1914) is a dis- 
tinguished Urdu biography of Rumi which has been credited the first in- 
dependent biography of that great mystic poet. (40) Shams has been dis- 
cussed in detail in this book and this information is of vital importance 
in many aspects. (41) No doubt the diction of Shibli is appreciable. This 
book has given incentive to the successive writers and researchers to pro- 
duce a lot of biographical and research material about Rumi and Shams. 
It can be said that this great book is a milestone in the history of modern 
and authentic studies on Rumi and Shams. 


Saheb al- Masnavi is another great and voluminous Urdu biography of 
Rumi written by the famous Rumi scholar Qazi Talammoz Husain. (42) 
It is a valuable research work reflecting successfully the peculiarities of 
Rumi's thought and art. Unfortunately it was not given the due impor- 
tance. (43) 
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The third chapter of the book specifically deals with Shams and Rumi. 
(44) A valuable research has been made in this detailed chapter about the 
life history of Shams, his personality, the nature of his relation with Rumi 
and ultimately his disappearance. He has consulted and evaluated thoro- 
ughly and equally all the available Eastern and Western sources. He has 
criticized on the view points of many Eastern and Western researchers, 
which is justified. 


He has established with solid arguments that Shams Multani was a diffe- 
rent person. (45) He has strictly denied the murder of Shams in the light 
of available facts and sound logic. In his opinion it is fair to conclude that 
he disappeared. (46) He has criticized all those Western researchers who 
accepted the story of the murder without proper evaluation of the avai- 
lable sources and spread it after wards. (47) It is the best writing in Urdu 
literature on the subject due to its quotable standard, reason based rese- 
arch style and impressive diction. This book truly deserves to be transla- 
ted into English, Persian, Turkish and Arabic. 


Afzal Iqbal is also an important biographer of Rumi. He has given im- 
portant details about Shams in his work. (48) He has mostly depended 
on the same old traditional sources of East and West. He, even, did not 
consult Talammoz Husain. He pointed out that Shibli did not consult "Fi 
he Ma Fihe” and *Maqalat-e Shams” but it is strange that he himself was 
unable to consult Maqalat-e Shams. 


Dr. Mahmood al- Rahman is a new addition in the Urdu biographers of 
Rumi. His book is written in fiction style. The detailed life sketch of Shams 
has been included without any new authentic reference. (49) 


Begum Fahmida Ibadat has also written an Urdu book on Rumi. (50) 
She has given some details about Shams. (51) In her book, she has quo- 
ted Mehmet Onder, renowned Turkish scholar'*s work ** Mevlana of the 
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Whirling Dervishes”, for the first time in Urdu, having some new as- 
pects about Shams. 


Muhammad Nazir Arshi (52) and Qazi Sajjad Husain (53) are on the top 
of the list of modern Urdu commentators of Masnavi. The Commentary 
of Arshi has been popular for the last fifty years among Urdu readers but 
its all information is only a repetition without any addition on Sham's life 
and thought (54) Qazi Sajjad Husain (1893-1978) has translated many 
classical Persian texts into easy understandable Urdu for common rea- 
ders. These translations are very useful and have been published many 
times. He has added some new points in the prefaces of his works, for 
example he has denied to accept that the ancestors of Shams were Isma- 
ilis. (55) He has also written without any reference that Bu Ali Qalandar 
had been staying with Rumi in Konya for a long time (56). 


In the preface of the second volume he has given some information about 
Shams and Rumi derived form the article of Annemarie Schimmel . This 
article was translated by Syed Zia al- Hasan Nadvi in Urdu and was pub- 
lished in the May, June, July 1975 issues of the research journal * Ja- 
miah*”. (57) Sajjad Husain had also participated in the Rumi Seminar held 
in Konya in December 1976, and also presented his paper. He reported it 
in the preface of the fourth volume. (58) 


Now those independent books are being mentioned which have been writ- 
ten directly on Shams in the sub-continent: 


Muhammad Afzal Lahori Ilahabadi (d. 1124) had written a complete 
commentary on Masnavi in 1104 A.H. and its manuscript is preserved in 
London. (59) It is stated that he also had written a Persian book titled as 
* Tafrih al- Talebin Fee Iradat-e Mowlana Shams al- Din.” Its manusc- 
ript is recorded nowhere. As Afzal was very much interested in Rumi 
Studies, so it is quite possible that this lost Persian work might be on 
Shams. If this supposition is correct, then it would be the first book writ- 
ten on Shams in the area. 
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The first kaown Urdu book on the subject is * Halat-e Shams-e-Tabriz” 
(60) This booklet is a collection of already known information. 


The Second Urdu book on the subject is "Savaneh-e Hayat-e Hazrat 
Shams-e Tabriz. (61) 


The third Urdu book on Shams is *Savaneh-e Hazrat Shams-e Tabriz” 
(62). This brief and comparatively better book has been written in a new 
style. The writer has also given the details of Shams” marriage. He tells 
that sources about Shams are rare and most of the information in the so- 
urces is unauthentic and scattered (63). He further states that some Urdu 
booklets are written on Shams but they are not up to the mark and are 
unreliable. (64) The author was unaware of Maqalat-e Shams so he sta- 
ted that no collection of the discourses of Shams was ever compiled! (65). 


The fourth Urdu book about Shams is authored by Raja Tariq Mahmood 
Nomani. (66) Only fifty pages are relevant in a book consisting of 544 pa- 
ges. All the remaining material is irrelevant to Shams. The same traditional 
stories have been repeated once again. He has not given any clear and fi- 
nal verdict about the location of the tomb of Shams. However, he produced 
a colored picture of Shams tomb in Khuy-Tabriz, without any comments. 


Some material on Shams is also available in some other books and artic- 
les. Some of them are listed below: 


Raees Ahmad Jafari Nadvi has written a short article on Shams in Anwar-e- 
Auliya (Lahore, Shaikh Ghulam Ali and Sons, n.d.) 


Mir Wali Allah Abbotabadi has includes a brief introduction of Shams 
in Rumi: Masnavi-e Mowlana-e Rum Ka Mutalea ( Abbotabad, 1937, 
vol.2, pp. 218-219). 


The famous Chishti Shaikh and a renown Punjabi poet Khwaja Ghulam 
Farid (d. 1909) has quoted the dialogue of Shams with Aohad Kermani 
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twice in his discourses. ** Maqabisal- Majales, Captan Wahed Bakhsh Si- 
yal, Lahore, n.d., pp. 400, 700). 


A Chishti Sufi scholar and poet, Sahibzada Ghulam Nizam al- Din (d. 
1995) has acknowledged the extraordinary spiritual powers of Shams and 
the great devotion and submission of Rumi towards him in his note on 
Rumi, included in his famous anthology of Persian, Urdu and Punjabi 
Sufi Poetry: (She'r-e Nab, Lahore, 1967, p. 14). 


Mowlana Abd al- Majed Daryabadi (d.1977) has written in detail on 
Shams in the preface of Fi he Ma Fihe. His information is old but dic- 
tion is modern and literary. (Mawlana Jalal al-Din, Hayat-O- Afkar, ed. 
Muhammad Akram Chaghatai, Lahore, Sang-e-Meel, 2004, pp. 492-6). 


Dr. Nazer Hasan Zaidi (d.2004) has repeated the same traditional infor- 
mation in his article * Diwan-e Shams Tabrizi,” but his diction is very 
fine. (Chaghatai, 2004, pp. 515-7). 


The short article of Dr. Inam al- Haq Kausar titled as "Mawlana-e- Rumi 
Aor Hazrat Shams Tabrizi” (Chaghatai, 2004, pp. 540-7) is mere repeti- 
tion of incomplete and common information. His diction is also ordinary. 


Syed Abed Ali Abad (d.1971) in his article *Rumi Ka Taghazzol” (Chag- 
hatai, 2004, pp. 569-70) has beautifully narrated the impact of Shams on 
the personality and thoughts of Rumi. 


Hakeem Mahammad Akhtar has translated and commented some selec- 
ted verses of Diwan-e Shams. (Maaref-e Shams Tabriz, Karachi, 1976, 
pp. 448). 


He introduced Shams generally in its preface (pp. 12-5). There is not- 
hing new in it except an important quotation of Hajji Imdad Allah Mo- 
hajer Makki (d.1317/1899) about exceptional devotion of Rumi towards 
Shams which resulted in a spiritual revolution and Rumi attained the 
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highest rank among the saints. Rumi was so much obsessed with the af- 
fection of Shams that he got ecstasy at hearing the name of Tabriz, the 
home town of Shams. 


Latest and the most authentic information about Shams and his preachings 
begins in true sense with the publication of the Persian text of Maqalat-e 
Shams. When this book was published (1977), the true picture of Shams 
became accessible. It was a fresh start of modern Shams studies in the 
East and West but this is a hard reality that the sub-continent and Urdu 
world are yet far behind in this field. 


Fahmeeda Riaz is a prominent poetess of Pakistan. She published the 
versified Urdu translation of the fifty selected '*Ghazals'” of Dewan-e 
Shams in 2006 which received exceptional popularity. Its second edi- 
tion was published in 2009. In the short preface of her work, she has 
included a brief introduction of Shams and she pointed out for the first 
time the importance of Maqalat-e Shams edited by Mohammad Ali 
Movahhed. (67) 


The eminent scholar Dr. Noman al- Haq has written its comprehensive 
and impressive introduction in which he has especially described the cha- 
rismatic personality of Shams. (68) 


Professor Dr. Zaheer Ahmad Siddiqui in his important Urdu book on 
mysticism and Sufi thoughts has consulted and quoted *Maqalat-e Shams” 
for the first time. (69) 


I, myself, have written some articles to introduce Rumi and Shams in the 
light of newly available sources, specially Maqalat-e Shams and the ot- 
her works of Movahhed and Chittick. 


First of all a simple Urdu translation of some selected paragraphs of Ma- 
qalat, then an Urdu paper titled as: Rumi in the eyes of Shams-e Tabrizi, 
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another general article on Rumi's life, works and his art and thought 
and a separate article on the spiritual and literary importance of Maqalat. 


I have delivered a lecture on Shams, mostly in the light of Maqalat, du- 
ring a series of lectures on Rumi Studies at Lahore University of Mana- 
gement Sciences (LUMS), Lahore on Thursday, April 16, 2009, Audito- 
rium A-11, 3-5 p.m. 


Nowadays, I am working on a complete Urdu translation of Maqa- 
lat which is certainly not an easy task but I hope it will be completed 
and definitely will be a great service to Urdu readers and the lovers of 
Shams and Rumi. 


Almost a century has passed, when the first Urdu book on Shams was 
published in 1910. Now, after a century I have a project to write a comp- 
rehensive biography of Shams consulting all the old and new sources. 


M 
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SELAHADDIN HIDAYETOGLU 
ESIN CELEBI 

CEMALNUR SARGUT 
MAHMUD EROL KILIC 
CAMILLE ADAMS HELMINSKI 
OSMAN NURI KUCUK 

CARL ERNST 

SEMIH CEYHAN 

OMID SAFI 

HULYA KUCUK 

NUR ARTIRAN 

NURI SIMSEKLER 

ARIF NAUSHAHI 
PARVANEH SABERI 

TOFIGH SOBHANI 
MASAKATA TAKESHITA 
ADNAN KARAISMAILOGLU 
NACI BAKIRCI 

MUSTAFA CAKMAKLIOGLU 
YAKUP SAFAK 


I am the people, I am the home, 


I am the trap, I am the seed, 
I am both wise and delirious, 
I am both enslaved and free, 
I am both sad and happy, 
Do not part, do not part, 

I am the Ka'ba of Secrets. 
Shams al-Tabriz 


In the Muslim Suf tradition the sun, 
tepresenting the "Magnificence / Jalal” attribute 
of God which manifests the Truth of the 
Prophet Muhammad, was brought forth in 
Shams al-Tabriz, a friend of God whose entire 
existence was filled with the meaniag of God. 
'This manifestation has showa itself through its 
formation like that of Revered Mawlana Jalal 
al-Din Rumi; as a fruit that has matured 

by burning. 

"Then who is Shams al-Tabriz, teacher of 
Mawlana Rumi who affects the entire world with 
increasing energy for so many centuries? 

Where was he born? From whom and which 
trainings and educations did he receive? 

Who is his family? Under which circumstances 
was he raised? 

How were his behavioral and ethical manners 
and his life style? What secrets ace hidden in his 
interpretations of the universes? 

Why did he come from Damascus to Konya in 
order to illuminate Mawlana? What is Shams 
al-Tabriz's fate? Where is his tomb? 


'This work setves as a reference book for topics 
of interest on Revered Shams al-Tabriz, 
compiling the papers presented at the 2009 
"Enlightened by the Sun”: International 
Shams al-Tabriz Symposium. The participants 
of the symposium included valuable academi- 
cians and researchers from around the globe 
such as Cemalnux Sargut, Mahmut Erol Kilię, 
Semih Ceyhan, Caxl Erast, aad Omid Safi. 


